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Preface to "Christian Literature in Chinese Contexts”

Christianity in China has a history dating back to the Tang Dynasty (618-907 CE), when
Allopen—the first Nestorian missionary—arrived there in 635. In the late sixteenth century, Matteo
Ricci (1552-1610) together with other Jesuit missionaries commenced the Catholic missions to China.
Protestant Christianity in China began with Robert Morrison (1782-1834), of London Missionary
Society, who first set foot in Canton in 1807. Over the centuries, the Western missionaries and Chinese
believers were engaged in the enterprise of the translation, publication, and distribution of a large
corpus of Christian literature in Chinese. Apart from the direct reading of the Chinese translations of
the Bible, the biblical stories and messages were more widely received among the Chinese audiences
in a variety of modes, including hearing biblical stories paraphrased or recapitulated in sermons,
singing of hymns and making use of liturgical texts, reciting catechisms and trimetrical primers,
consulting Bible dictionaries and commentaries, reading or hearing the Christian novels read aloud,
among others. While the extensive distribution of Chinese publications facilitated the propagation of
Christianity, the Christian messages have been subtly re-presented, re-appropriated, and transformed
by these works of Chinese Christian literature.

This Special Issue entitled “Christian Literature in Chinese Contexts” examines the multifarious
dimensions of the production, translation, circulation, and reception of Christian literature (with
“Christian” and “literature” in their broadest sense) against the cultural and sociopolitical contexts
from the Tang period to modern China. The eight articles collected in this volume address an array
of fascinating topics, including the political theology of Jingjiao Christianity in Tang China (by
Chin Ken-pa); the introduction of European rhetoric to China during the late Ming and early Qing
dynasties (by Sher-Shiueh Li); the Catholic reinterpretations of the Yijing (Classic of Changes) by
both the Jesuit missionaries (by Sophie Ling-chia Wei) and Chinese believers (by John T. P. Lai and
Jochebed Hin Ming Wu) in the Qing period; the intertextual theology of religions from the perspective
of early 20th century Chinese religious periodicals (by Wai Luen Kwok); the missionary translation of
Shakespeare as a piece of Chinese Christian literature (by Dadui Yao); the integration of Marxism into
the biblical narratives of the life of Jesus (by Zhixi Wang); and the emergence of “spiritual writing” in

contemporary Chinese literature (by Chloé Starr).

John T. P. Lai
Special Issue Editor
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Jingjiao under the Lenses of Chinese
Political Theology

Chin Ken-pa
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Abstract: Conflict between religion and state politics is a persistent phenomenon in human history.
Hence it is not surprising that the propagation of Christianity often faces the challenge of “political
theology”. When the Church of the East monk Aluoben reached China in 635 during the reign of
Emperor Tang Taizong, he received the favorable invitation of the emperor to translate Christian
sacred texts for the collections of Tang Imperial Library. This marks the beginning of Jingjiao (%)
mission in China. In historiographical sense, China has always been a political domineering society
where the role of religion is subservient and secondary. A school of scholarship in Jingjiao studies
holds that the fall of Jingjiao in China is the obvious result of its over-involvement in local politics.
The flaw of such an assumption is the overlooking of the fact that in the Tang context, it is impossible
for any religious establishments to avoid getting in touch with the Tang government. In the light of
this notion, this article attempts to approach this issue from the perspective of “political theology”
and argues that instead of over-involvement, it is rather the clashing of “ideologies” between the
Jingjiao establishment and the ever-changing Tang court’s policies towards foreigners and religious
bodies that caused the downfall of Jingjiao Christianity in China. This article will posit its argument
based on the analysis of the Chinese Jingjiao canonical texts, especially the Xian Stele, and takes
this as a point of departure to observe the political dynamics between Jingjiao and Tang court. The
finding of this paper does show that the intellectual history of Chinese Christianity is in a sense a
comprehensive history of “political theology”.

Keywords: Xian Stele; Jingjiao Christianity; Tang Dynasty; Political Theology; politics-religion
relationship

1. Introduction

Conflict between religion and politics is a persistent phenomenon in history. In an introductory
preface to Chen Yuan’s (Bf1E 1880-1971) Mingji Diangian Fojiao kao BIZEEES #2% [Late Ming Period
Buddhism in Yungui Region], the prominent Chinese historian Chen Yinke (5 # 1% 1890-1969) claims:
“General opinion has it that politics and religion are two different entities and should not be treated
together. However, historical events suggest the opposite. Politics and religion are in indeed closely
related. ... When the Ming Dynasty fell, most of its literati royalists turned into avid Buddhist devotees
in order not to serve the new dynasty. ... In this context, religious history is nonetheless a political
history”! (Chen 2002, pp. 235-36). In other words, Chen Yinke recognizes that Chen Yuan's historical
survey on the propagation of Buddhism during the late Ming period also reflects the political condition
of the Ming Dynasty. The author Chen Yuan himself wrote a postscript that reaffirmed Chen Yinke’s
statement when the book was reprinted in 1957 (Chen 2002, p. 480).2

1
2

Unless otherwise mentioned, all translation from the Chinese text in this article is by the author.
In this postscript, Chen Yuan has subtly made a critical allusion to the political-religion climate of his days.

Religions 2019, 10, 551; doi:10.3390/rel10100551 1 www.mdpi.com/journal/religions
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A school of scholarship in Jingjiao (F#{)? studies considers that the downfall of the Jingjiao-church
in Tang China is the obvious result of its over-involvement in local politics.* However, the flaw of
this assumption lies in the fact that it is not possible for Jingjiao, as a religious establishment, to avoid
any interactions with the Tang court. In light of this notion, this article adopts Chen Yinke’s view
aforementioned and approaches the question of Jingjiao’s downfall from the perspective of “political
theology” instead. This paper argues that instead of over-involvement, it is rather the clashing of
“ideologies” between the Jingjiao establishment and the ever-changing Tang court’s policies towards
foreigners that has caused the downfall of Jingjiao in Tang China.

In light of Chinese historiography, Chinese dynasties throughout the ages have always been a
political domineering structure where the role of religion is subservient and secondary. When the
Jingjiao-church first established itself in Tang China, official approval of settlement and royal patronage
from the Tang imperial court were both crucial. From the moment Alouben and his missionary group
entered Chang’an, they were well aware of the Tang court’s “political theology”. This awareness was
explicitly but subtly revealed in Jingjiao’s written records such as Xian Stele.

The Jingjiao establishment is often recognized as the beginning of the “political theology”
awareness in the propagation history of Sino-Christianity. As one of the “three yi/barbarian religions”
=5#in the Tang Dynasty, the Church was inevitably subjected to the domineering cultural hegemony
of the Tang court. According to Liu He, the concept of yi in viewing all foreigners as barbarian is
“a Chinese classical theory of sovereignty imagination” (Liu 2004, p. 72). Liu argues that in classical
Chinese view, this concept serves as an important figurative metaphor in the sovereign discourse of
China imperial past viewing themselves as the center in the matter of both national administration
and foreign relationships. As a discourse, yi serves the function of naming the boundaries of the
imperial sovereign rule on the other’s territories (Ibid.). In the Chinese context, the idea of sovereignty
is closely associated with the view of tianxia (KX T, literally “under heaven”). This is the figurative
imagination of Chinese past dynasties which eventually turns into an imperial political discourse.
In other words, in the traditional Chinese view, sovereignty is as much a matter of external recognition
as one of domestic legitimacy, and it is the quest for such recognition that Chinese dynasties of the past
often maintained a strict policy of huayi zhi bian (#3582 $¥, distinction of Chinese against the foreign)
in the coercion of foreigners. Segregating the Chinese from the barbaric foreigners is a projection of the
classical Chinese imperial desire to dominate the others (Ibid., pp. 72-75). Hence, when Jingjiao first
established itself in China, the institution was subjected to this domineering ideology of the Tang court.

The ego-centric world view of tianxia is the domineering political ideology that has shaped the
foreign policies of ancient China towards its neighboring countries and other nationalities throughout
the ages. Ancient imperial China referred to itself as Zhongguo (12, the Centre State) and related to
others as a suzerain would treat his vassals. Therefore, the demanding of tributes from the neighboring
“barbarian” countries and treating all foreigners as “subjects” of the Chinese emperor were both
justifiable and legitimate in the eye of Chinese sovereign rulers (Yu 2009, p. 221).

Within the conceptual framework of tianxia and huayi zhi bian, Jingjiao “political theology” needs
to address two main issues: the sovereignty of daotong (JE#tChinese traditional orthodoxy) and the
sovereignty of zhengtong (Bl#ipolitical governance), i.e., tianming (K, the Heavenly mandate) and
tianzi (KT, the Son of Heaven-the emperor). Often, these two issues overlap with each other; they

Jingjiao, the particular branch of Christianity which reached China during the Tang Dynasty, used to be commonly rendered
as Nestorianism in English. However, the appropriateness of the term has recently attracted wide discussion in the scholarly
circle East and West. Due to the limitation of capacity and scope, this paper will use Jingjiao 5% instead of Nestorian to
designate this particular religion, as this is the self-reference of the Jingjiao-church in Tang-China which is literally known as
the “Luminous Religion”.

4 Representative scholars who hold this opinion includes Xu Zongze #7%%, Yang Senfu #;#% &, Zhu Qianzhi%##Z, Jiang
Wenhan YL etc. For general overview, ref. Ren JiyufE4& ed. Ershi shiji Zhongguo xueshu dadian: Zongjiaoxue 20148
B 24l K 2 SR #(E (Fujian jiaoyu chubanshe, (Ren 2002)), pp. 274-75; Weng Shaojun $j## =, Hanyu Jingjiao wendian
quanshi 5 S HOLHEERE (Shanghai: Sanlian shuju, (Weng 1996)), pp. 9-10.



Religions 2019, 10, 551

are the two sides of the same coin. To a certain extent, Tang Jingjiao priests might have noticed the
potential problems which would arise out of the adherence of the two. Therefore, in the first part of
the text inscribed (hereafter Inscription) on the Monument for the Propagation of Dagin Jingjiao in
China (KZE AT H BT, hereafter Xian Stele), an elaborated account of daotong (theology) is being
given, while the second half of the Inscription is dedicated to the account of zhengtong (politics). The
Inscription® reads: “But any (such) system without (the fostering of the sage (the sovereign),® does not
attain its full development; and a sage (sovereign) without the aid of such a system does not become
great” (EIEIFEEARGL, BHEEARKR) (Legge 1966, p. 9). “None but the Illustrious Religion is observed;
none but virtuous rulers are appointed” (i AT, ZAREAIL) (p. 13). “There is nothing which
the right principle cannot effect; and whatever it effects can be named. There is nothing which a sage
(sovereign) cannot do; and whatever he does can be related” (i& M/~ 7], fit ] A] 4; BEHEANAE, /B Al 3kt
(p. 19).

In other words, “foreign religions” and “barbarian temples” do need the Tang sovereign’s
patronage for their establishment in China. Even in such an underprivileged position, the Jingjiao
clerics boldly declared the theological proposition of the Church that “politics cannot exist without
the aid of religion” or “politics does need the support of religion”. Obviously, the Jingjiao-church
had attempted to strike a balance between their adherence to the “(Religion) system” and the “Sage
(sovereign)”. By implying the relationships to be mutual, Jingjiao in a way implied that both parties
are “equal” in status. The aforementioned statement clearly shows that the most crucial problem
Christianity encountered in Tang China is political theology in nature instead of a cultural-theology
one. This issue remains unresolved until today. In fact, many of the challenges Jingjiao faced during
the Tang Dynasty are not just religious or doctrinal in nature, such as huayi zhi bian which is partly
ethnic in nature; jingong (&, paying tribute) which is political in nature, and zhibai jungin (BFEEH,
worshipping the emperor and the ancestors) which is both cultural and religious in nature. As a
“barbarian religion”, Jingjiao had no alternative but to accept the assigned identity and designated
naming of their establishment as stipulated by the Tang court. The Church was under the full
governance of the national administrative system almost in every aspect, this is to demonstrate the
encompassing Tang sovereignty towards foreign subjects. In this regard, the establishment of Jingjiao
in Tang China involved not only the issue of keeping proper boundaries but also the shift of identity.
By adhering to the requirement of jingong upon arrival and fully submitting to the Tang governance
after its establishment, Jingjiao was shaped according to the cultural imagination and perceptions of
the sovereign Tang. The submissiveness of the Jingjiao-church in accepting the designation of name
and identity granted by the Tang court is the recognition of the full sovereignty of the Tang.

In traditional Chinese view, the power of state sovereignty is actualized through the integration of
political and religious-cultural operations. Tang emperors turned this practice into a dominant political
discourse to support royal legitimacy and the centralization of power. The history and destiny of the
Jingjiao-church has clearly revealed the essentially subservient nature of Chinese political theology.
In light of the stated observation, this paper intends to approach the issue of the down fall of Tang
Jingjiao through the textual analysis of the Chinese Inscription on the Xian Stele, and takes this as
a point of departure to observe the political dynamics between the Jingjiao establishment and the

@

For the Inscription text of the Xian Stele, James Legge’s English rendition is being used in this particular paragraph in order
to stress the notion of “political sovereignty” in relation to the discussion of daotong iEi#fiand zhengtong. James Legge. The
Nestorian monument of Hsi-an Fil in Shen-Hsi, China relating to the diffusion of Christianity in China in the seventh and eighth
centuries (London: Triibner, 1888, New York: Paragon, 1966) Citations refer to the Paragon edition. For the rest of the article,
the translation and commentary produced by L. Eccles and S. N. C. Lieu: Stele on the Diffusion of the Luminous Religion
of Da Qin (Rome) in the Middle Kingdom KZ&s5 ¥ ATH# 27 July 2016 is used, online at: https://bit.ly/2wdbNBv, accessed
14 April 2019.

Legge has aptly translated dao (&, the Way) as the system, referring to the Illustrious Religion (Jingjiao) and the sheng (%,
the sage), referring to the sovereign.
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Tang court so to prove the point that the intellectual history of Chinese Christianity is in a sense a

comprehensive history of “political theology”.”

2. Historical Background and Context

For extended periods of time, the Inscription remains as the sole documentary reference to Jingjiao
until the discovery of other major manuscripts such as the Dagin Jingjiao xuanyuan zhiben jin (KZ 5
EHILEALK)? in the beginning of the 20th century.” Although these manuscripts provide a clearer
picture as regards to the theology of Tang Jingjiao, the bulk has not contributed much in the aspects of
revealing Jingjiao propagation and activities in the Tang Dynasty.'?

Therefore, the Inscription remains as most important historical archive in the intellectual history
of Sino-Christianity. The discovery of the Xian Stele and the interest it has attracted from the scholarly
circleis indeed a remarkable event in the studies of Tang Jingjiao. Fang Hao 75 5% (1910-1980) recognizes
the Inscription as “The Champion of Chinese-Jingjiao text”. When the Xian Stele was first discovered,
its authenticity had been once questioned.!’ Such suspicion was soon dismissed. Historian Chen
Yuan considers that it is the starting point of the history of Chinese Christianity. It is indeed the most
substantial primary source text of Chinese Christian theology.!?

7 Rong Xinjiang BT is of the opinion that, “It has been a while since the research on Tang Jingjiao comes out with any

groundbreaking discovery, ... Although the Stele with the inscription of “The Propagation of the Luminous Religion in
Dagin’—the most important substantiate written record on Jingjiao—should be taken seriously, it has already been studied
over a span of three hundred years, not to mention the recent publication of Paul Pelliot’s comprehensive commentary.
One might wonder the justification of further study on this subject”. Quoted from “Introduction” (3% ) in Tangdai zongjiao
xinyang yu shehui FEACFEZUE B & (Shanghai: Cishu chubanshe, (Rong 2003)), p. 10. Contrary to Rong’s view, this paper
attempts to offer an alternative approach to the interpretation of the Inscription.

Scholars have varied opinions regarding whether the total number of chapters is 8 or 9; depending on whether Xuanyuan
zhibenjing 7t £ /A% and Xuanyuan benjing H T4 #should be treated as a single text or not. As for the authenticity of
the text, Ref. Lin, Wushu #1E5k, Tangdai jingjino zai yanjiu RS (Bejjing: Zhongguo shehui kexue chubanshe,
(Lin 2003a)). Regarding the actual number of Jingjiao canons, Li (1628) Zhizhao %2 # (1571-1630) stated in the opening
paragraph of Tianxue chuhan FE4)]i% that quite a substantial number of these Jingjiao canons had been translated during
Tang period. However, all of these texts were being collected into the anthology of Beiye Cang H %23, and therefore not
properly categorized. Li further stated that the 27 Books of translated scriptural texts from Zhenguan E#] period (627-649)
might still be found in other Buddhist anthologies. Jingjing 5%i¥ (a Jingjiao Monk) was said to have translated 30 Books
of Jingjiao Scriptures and that he was even being invited to translate Buddhist sutras. However, Jing unfamiliarity with
Sanskrit was later being ridiculed.Scholars have varied opinions regarding whether the total number of chapters is 8 or
9; depending on whether Xuanyuan zhibenjing €t 274 and Xuanyuan benjing B t7 & should be treated as a single
text or not. As for the authenticity of the text, Ref. Lin, Wushu #1E5k, Tangdai jingjiao zai yanjiu RS FEHF (Beijing:
Zhongguo shehui kexue chubanshe, (Lin 2003a). Regarding the actual number of Jingjiao canons, Li (1628) Zhizhao %% #
(1571-1630) stated in the opening paragraph of Tianxue chuhan KEH]E that quite a substantial number of these Jingjiao
canons had been translated during Tang period. However, all of these texts were being collected into the anthology of Beiye
Cang FL#E5#, and therefore not properly categorized. Li further stated that the 27 Books of translated scriptural texts from
Zhenguan H#] period (627-649) might still be found in other Buddhist anthologies. Jingjing ¥ (a Jingjiao Monk) was said
to have translated 30 Books of Jingjiao Scriptures and that he was even being invited to translate Buddhist sutras. However,
Jing unfamiliarity with Sanskrit was later being ridiculed.

9 (Deeg 2006, pp. 92-93).

The research on Jingjiao is far from seeing its end. Scholars around the world are showing greater interest in the studies of
Jingjiao than the Chinese academics. The Monumenta Serica Institute in Salzburg, Germany holds special international
conference regarding this topic triennially. The Initial Conference: “Jingjiao: The Church of the East in China and Central
Asia” was held in 2003, followed by “Research on the Church of the East in China and Central Asia” in 2006. In China,
research has been reactivated after the new discovery of the Luoyang jingchuang #[54%I#. See Ge Chengyong &4 Z%E ed.
Jingjiao yizhen —Luoyang xinchu Tangdai Jingjiao jingchuang yanjiu’st HEL—I& 5T HE R ZUKIEDITT (Beijing: Beijing
Wenwu chubanshe, (Ge 2009)). Apart from that, an important breakthrough has been attained in the research of Yuan
Jingjiao stele inscriptioninscriptions. Ref. Niu Ruji “F{&1i, Shizi lianhua —Zhongguo Yuandai Xuliya wen Jingjiao bei wenxian
yanjiutFEAE— BT AR SO SURRF 7Y (Shanghai: Guiji chubanshe, (Niu 2009)).

For detail discussion on the queries, Ref. Erica C.D. Hunter (2010). “Syriac Onomastica in the Xian Fu Inscriptions”. Parole
de I'Orient 35: 357-69.

The first person who has annotated the Xian Stele Inscription is the Portuguese Jesuit Emmanuel Diaz Jr. (1574-1659).
Jingjiao liuxing Zhongguo beisong zhengquanst#iiiT H BIF#AH IERE was inscribed in the 17th year of Ming Chongzhen #5185
(1644 A.D). The text was later compiled into Tianzhujiao dongchuan wenxian xubian™X = BURE US4 (Taibei: Taiwan
Xuesheng shuju, (Diaz 1966)). One of the earliest translated versions (the ShaanxiPX§version) of the Inscription was done by
the Italian Jesuit Missionary Nicolas Trigault (1577-1628) with the help of Wang Zheng - #{ (1571-1644) and Zhang Xunfang
5R4E75. Another early translated version (The Hangzhou #7/! version) was done by the Portuguese Jesuit Missionary
Alvaro de Semedo (1585-1658), collected in his work Da Zhongguo zhi K1E 7. It is noteworthy that Li Zhizao %2 j#has
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Why was the Xian Stele installed in the first place? It is widely recognized as a “monument”
(%) which commemorates certain occasion or event, but early Chinese Scholar Feng Chengjunif§#& ]
(1887-1946) believes that it is a tombstone instead (Feng 1931, p. 69).1% Feng contends that Jingjing 515
(also known as Adam, a Jingjiao priest) ordered the Xian Stele to be made in order to commemorate
and give credits to the merits and works of Yisiff i (Tazedboujid): “ ... to engrave a grand tablet,
in order to set forth a eulogy of such great deeds ... ” (FAZIHEH#, LU#KZY) (Eccles and Lieu 2016,
p-7)."* However, Paul Pelliot disagrees with this notion. Instead, Pelliot contends that the stele was
“simply” set up during one of the annual gathering banquets of Jingjiao clerics for the purpose of
documenting the history of Jingjiao in China.

However, the events inscribed on the Xian Stele covers a span of over 150 years of Jingjiao history
in China, ranging from the ninth year of Tang Zhenguan 5! (635 CE) when Alouben arrived in the
imperial capital Chang’an till the date when the stele was set up in the second year of Tang Jianzhong
& (781 CE) under Dezhong’s f857% (742-805 CE) reign. From this perspective, the installation of the
stele and its occasion should not be taken lightly. As one among the “three barbarian religions”, the
Jingjiao-church is the only one which had received such a favor, the reason behind needs to be further
investigated. In Chinese history, the Tang Dynasty is one of the extra-sensitive periods in regard to
the relationships between politics and religion. In this context, the favoritism received by Jingjiao is
exceptional and almost impossible without the patronage of the Tang court. Jingjiao indeed acquired
the legitimacy of its establishment in China under the sovereign recognition of the Tang court. Such an
insight should not be ignored by those who are acquainted with the complicated relationships between
politics and religion in Tang China. Therefore, the occasion of installing the stele should be viewed as a
more solemn and significant event than what has been suggested by Pelliot.

Nevertheless, as the most important text of Jingjiao, the Inscription has fully revealed that the
installation of the Xian Stele was the result of an important military operation by the Tang court
to suppress the An-Shi Rebellion (%5 Z #l) in which the prominent Jingjiao priest Yisi made a
tremendous contribution. The whole affair therefore is political in nature. According to the Inscription,
Yisi “ ... was the Duke’s right-hand man (lit. ‘claw and fang’) and was the eyes and ears for the
army” (Z/2 A, fEEH-H) (Ibid., p. 6). Therefore, the imperial Tang court conferred to Yisi a purple
priestly gown. On top of that, Emperor Suzong (% 7%) further rewarded Yisi by granting him the favor
of “rebuilt the Luminous temples in Lingwu and four other commanderies”> (1A% % TLEF, /.
55F) (Ibid., p. 5). Based on Yisi merits, Jingjiao finally gained the precious opportunity to reaffirm

played a significant role in influencing Alvaro de Semedo’s study and translation of the Inscription. There is a speculation
on whether Li is in fact the real author of this work attributed to Emmanuel Diaz. Fang Hao/j 5thas denied this possibility.
According to Emmanuel Diaz, when the Xian Stele Inscription was first discovered, Li commented that “From now on,
people in China can no longer blame the holy teaching for arriving so late! The sages in the past have started the cause,
and it has flourished within the imperial court and among the commoners. They have all glorified the teaching. Moreover,
the believers of such great teachings are still existing right here and right now”. Ref. “Preface” to Tang Jingjiaobei Song
Zhengquan &5 IERE in Xu Zongze ed. 117718 Ming Qing jian Yesu huishi yizhe tiyao IS I ALk & 175452 2 (Shanghai
shudian chubanshe, (Diaz 2006)), p. 178. After Li studied the Inscription, he commented, “It is surprising to know that
this religion already existed in China since 990 years ago”. Ref. Li Zhizao Z£2 ##, “Du Jingjiaobei Shu Hou” # 5 #(i# &1z,
in Tianxue ChuhanKE:¥) % (Taibei: Taiwan Xuesheng Shuju, (Li 1965)). In Tang Huiyao & % Vol. 49 the followings are
recorded: “Alouben” [ 7K, “establishing a “temple” in Yi-Ning Ward £ 5% %" “Persian sutras and religion i {484
and “Daqin Temple KZ<F". See Xu Zongze ed. #7={%Zhongguo Tianzhujiao Chuanjiaoshi Gailun "X == ZUH 2+ Wi,
(Shanghai: Shanghai shudian, (Xu 1992)), pp. 76-78.

Later Chinese scholarship considers Feng’s statement to be inaccurate. See Wu Changshing %l 8, Zhenchang zhidao : Tangdai
Jidujiao lishi yu wenxian yanjiu 317 238 © FEHEE ZURE 52 BOUERIT (Taiwan Jidujiao wenyi chubanshe, (Wu 2015)), pp. 46-47.
From this point onwards, unless otherwise mentioned, the Eccles and Lieu English translation text will be consistently used
for the contemporariness of language. (Ref. Footnote No. 5).

It is widely acknowledged that Yisif# {7 (Iazedboujid) is a doctor as well. His medical expertise is described as “the best
among those in the three dynasties and good in treating all illness”. He is a well praised philanthropist who “fed the hungry;
clothed the naked; cured the sick; and buried the dead”. Tazedboujid was probably a coadjutor bishop, therefore not an
ordinary priests. As for his political standing, Iazedboujid survived three Tang emperors and was a close ally of Guo Ziyi
[T See Duan Qing B§. “Tangdai Daqinsi yu Jingjiaoseng xinshi” A% <5 B 5 H 41, in Rong Xinjiang &1L
ed. Tangdai zongjiao xinyang yu shehuif& X FEFMEL1E & (Shanghai: Cishu chubanshe, (Duan 2003)), pp. 463-66.
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its establishment, and to recount the favorable treatments from a list of successive Tang emperors,
meanwhile also not forgetting to praise the virtuous rule of the stated emperors. In view of this, the
Inscription has on one hand expounded the doctrines and theological belief of Jingjiao from its very
beginning, but also recounted over 150 years of its history. The purpose was obviously to “legitimatize”
the status of Jingjiao-church establishment in Tang history.

From the ninth year of Zhenguan to the fifth year of Huichang & & (845 CE), the Jinjiao-church
was at the pinnacle of its establishment for a period of nearly 200 years. However, this does not
mean that the church had not faced any challenges during this period of time. The Tang Jingjiao
establishment had at least undergone three critical moments concerning its establishment during the
stated period. When Tang Wuzong's i3 (814-846 CE) suppression of the Buddhist establishments
reached its climax in the fifth year of Huichang, Jingjiao was also not exempted from this ordeal and
suffered from the impact of this operation. All the Jingjiao monasteries were being destroyed, and
the believers were either forced to renounce their faith or retreated to remote borderlands of Tang
territories. Since then the Jingjiao-church was detached from the politics of the Tang Dynasty. All the
Jingjiao foreign missionaries were expelled and Tang Jingjiao seemingly never recovered from this
heavy blow. Over two centuries of missionary work had ended up pathetically described by the poet
Yang Yunyit%Z Ewhen he visited the Dagin Temple: “The temple is collapsed; only the ruins remain.
All the people had left; the place is laid waste” (SFREFEZSTE > ASgHh 5 FH).10

Chinese scholars with “ecclesiastic background” have always attributed the fall or failure of
Jingjiao mission in China to its over-emphasis on indigenization (Song 1978, p. 41; Fang 1983, p. 424).
This school argues that on one hand, the Jingjiao priests appropriated too much of the Buddhist and
Taoist terminology in translating the Jingjiao canons, and therefore compromises in their theological
stance (Yang 1968). On the other hand, the Jingjiao establishment depended too heavily on the
patronage of the Tang court, and therefore subjected the Church’s autonomy to the mercy of the Tang
sovereign (Yang 1968; Zhu 1993; Zhu 2009).17

From the perspective of historical context, the first cause as regard to the fall of Jingjiao seems to
be a misjudgment due to the lack of historical insights. Those who hold this opinion have overlooked
the social-political setting of the Tang Dynasty where the Jingjiao priests had little other option but to
appropriate existing Buddhist and Taoist terminology in their translation of scriptures. As a foreign
religion which entering Tang China, it is quite feasible that Jingjiao doctrines and theological teachings
would first undergo a process of language and cultural appropriation. The canons needed to be
rendered into local language and dictions familiar to the locals in order to propagate. When Jingjiao
founders first settled in Tang China, the domineering religious terminology and dictions were those of
the Buddhism and Taoism. If the pioneering Jingjiao priests wished to propagate their faith in Tang
China, they would have had no other alternatives but to appropriate the terminology used by the
two established religions in the rendition of Jingjiao canons and liturgies. Unless the initial Jingjiao
establishment only intended to serve the Tang Assyrian community exclusively, the clerical group
would have needed to appropriate the existing local religions for their translation endeavor. Since
the Chinese Republic era, Chinese intellectuals have been deeply concerned about the issue of so call
“Christianity indigenization” (or “practicality” as what Cai Hongsheng %505 refers to). They have
deemed the Tang Jingjiao clerics” appropriation exercise as erroneous and a gesture of compromise
to the local beliefs, especially to Buddhism in particular. What the “indigenous” school in the past
overlooked is the fact that their interpretation is anachronistic. Tang Jingjiao clerics did not enjoy the

16 Yang, Yunyi (2019), Dagingshi in Qingding Siku quanshu $i7€ JUJ&E 427, digital version available at Ctext Repository, Url:
https://ctext.org/wiki.pl?if=en&chapter=779959 (accessed on 16 April 2019).

For an overview of the representative Chinese scholars who hold this view, see Sun Shangyang %45, N. Standaert $§M5
H, 1840 niangian de Zhongguo Jidujiao 18404 Hi 17 B H & #{ (Xueyuan chubanshe, (Sun and Standaert 2004)), pp. 42-46;
Gu Weimin J## . Jidujiao yu jindai Zhongguo shehui 2 B 41 # (Shanghai renmin chubanshe, (Gu 2010)),
pp. 23-24. For linguistic discussion, refer to Nie Zhijun ##:5 %, Tangdai Jingjiao wenxian ciyu yanjiu FEHCFECURFIREI T
(Hunan renmin chubanshe, (Nie 2010)).

17
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many advantages and benefits of multi-languages learning in a modern society. The appropriation of
local religions terminology seemed to be the most natural and reasonable decision for them. At least
such an adaptation indeed provided room for Jingjiao to thrive under the prevailing mainstream Tang
discourse of huahu jingshuo /LEIZH [Laozi'® has converted the barbarians]. Therefore, the root cause
of the downfall of Jingjiao is more political than cultural in nature.

Scholars, with or without an “ecclesiastic background”, who contend that the perishing of Tang
Jingjiao from an appropriation perspective have overlooked the context of political theology.!® In Tang
history, religion and politics were inseparable. Therefore, religious establishments must serve the
purpose of a political end i.e., to pacify the people and maintain the stability of the social structure.?’
In other words, as far as the Tang court was concerned, religious institutions were only allowed when
the institutions served the political agenda of its governance. Jingjiao was obviously not exempted
from this governing principle. The notion is presented in the stele inscription:

Though elevated he (Emperor Dezhong) is humble and because of his inner tranquility he
is merciful and rescues multitudes from misery, he bestows blessings on all around. The
cultivation of our doctrine (Illustrious Religion) gained a strong basis by which its influence
was gradually advanced. If the winds and rains come at the right season, the world will be
peaceful; people will be reasonable, the creatures will be clean; the living will be prosperous,
and the dead will be at peace. When thoughts echo their appropriate response, affections
will be free, and the eyes will be sincere; such is the laudable condition which our Luminous
Religion labor to attain. (Eccles and Lieu 2016, p. 6)

BRAERGY - FEBUEE - BT IR > RS 2 B o 5 RN - KT AR B
BB PHER » JREESE - GAEEIE - R HEE - WEHEFZIH L. (bid, p. 6)

From this perspective, the rise and fall of religious institutions in Tang China was indeed
completely subjected to the encompassing control of the central political administrative system.
In other words, the propagation and diminishing of Tang religious institutions was a matter greatly
affected by the active interference and close management of the imperial policies. Many Jingjiao
scholars, including Saeki Yoshiro (1871-1965), were oblivious to this historical context. Such oversight
is the result of underestimating the impact and the inseparable political-religious dynamics in Tang
China. A comparative study on Tang Buddhism and Taoism will clearly reveal the political challenges
faced by religion institutions from which the Jingjiao-church was not exempted.

Cai Hongsheng once commented on this situation, “(In China) Manichaeism gradually heads
toward heresy, Zoroastrianism gives in to populism while Jingjiao inclines to pragmatism” (Lin 2003b,
p- 359 ff.). Manichaeism had gone underground and Zoroastrianism integrated itself into the local
religions. As a result, these religion institutions had both disassociated themselves from the political
arena of the host country. In contrast, Jingjiao adopted a pragmatic strategy instead. The Jingjiao-church
actively engaged in the Tang court’s affairs and practically earned the official recognition of the Church’s
social-legal status from Tang authorities. In other words, Jingjiao had aligned its political theology
with the mainstream political-religious discourse. For this was the only possible way to ensure the
success of the Church establishment in Tang society. As a result, since the reign of Tang Taizong Li
Shimin & X7 R (598-649 CE), Jingjiao was always very supportive and cooperative to the Tang
administration, a gesture of goodwill and friendliness to its host country.

Apart from that, a noteworthy point of Tang administration is its double-edged religious policies,
which on one hand was rigorously domineering and on the other hand dependent. In the Tang
court, the power struggle within the imperial establishment often involved religious institutions. This

18 Laozi &7 is the founder of Taoism.
19 Ref. Footnote No. 17.
20 (Daoxuan 655).
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particular historical reality during the Tang Dynasty again points to the fact that the Jingjiao-church did
not have the convenience to decide on its own political stance. Autonomy was next to impossible. The
best illustration is the case of changing the name of the Jingjiao monasteries from “Bosi si” (JHi5F) to
“Dagin si” (KZEF). The change of name could only be carried out with the agreement of the emperor
and officiated by a nation-wide imperial edict (Li 2003, p. 1405).

Since the founding of the Tang Dynasty, the involvement of religious institutions in the political
struggle of the imperial court was a norm. Taizong ascended to the throne with the help of the
Taoist group led by Wang Yuanzhi F3i&#451 (528-635 CE) while Taizong’s brother Li JianchengZ= it
(589-626 CE) was supported by the Buddhist group led by Falin ##k (572-640 CE). When Taizong
Li Shimin won out in the end and ascended to the throne, he arrested Falin on the ground that
Falin had criticized Laozi’s teachings in Bianzheng lun %¥1E#f [On true orthodoxy]. This is overtly a
political backlash and indeed has little to do with religious beliefs. From this point onwards, though
Confucianism, Taoism and Buddhism co-existed, but Taoism became the most distinguished. Taken
at face value, Taoism became the most prestigious religious establishment during the Tang Dynasty
because the Tang royal family considered themselves as Laozi’s decedents as they shared the same
surname Li (%¥) with Laozi. However, a closer investigation shows that in actual fact the Tang emperors
had established Taoism as the “state religion” of Tang imperial out of their political concerns. This was
a political strategy to suppress Buddhism. When Gaozong {7 (628-683 CE) was at his death bed, he
reiterated to his Taoist courtiers and royalists that the legitimate rulers of the Tang imperial must came
from the “Li” family instead of the “Wu”. Gaozong's last words indicated his strong will in preventing
Wu Zetiani#tHIIK (624-705 CE) from usurping the throne (Kou 1998, pp. 69-77).

The Tang Jingjiao clerics were indeed well aware of this political reality. Their establishment
and success in propagation was at the mercy of the Tang rulers. This notion is implied clearly in the
Inscription which reads, “But any (such) system without (the fostering of the sage (the sovereign), does
not attain its full development; and a sage (sovereign) without the aid of such a system does not become
great” (Legge 1966, p. 9), “None but the Illustrious Religion is observed; none but virtuous rulers are
appointed” (Ibid., p. 13). “There is nothing which the right principle cannot effect; and whatever it
effects can be named. There is nothing which a sage (sovereign) cannot do; and whatever he does
can be related” (Ibid., p. 19). The Inscription has represented the goodwill of the Jingjiao-church in
maintaining a favorable and cordial relationship with Tang court as well as its succession of emperors.
Apart from that, these statements also reveal the honorable and exclusive role played by Jingjiao in the
arena of Tang politics. In this context, the fact that the destiny of Jingjiao in Tang China was actually
decided by the Tang court’s political agenda more than any other thing else is conclusive. The reception
of a religious establishment in Tang China was almost exclusively dependent on its political stance
rather than its doctrine and liturgies. The Inscription is a convincing proof of the political theology
issue in the Chinese context, i.e., the domination of political sovereignty over religious orthodoxy.
Religion is subservient to politics.

Therefore, the Inscription should be read and understood as a discourse of political theology.
The Xian Stele is a sign which represents the political reality of the Tang Dynasty. The Inscription states
the fact that zhengtong (“sage”) and daotong (“orthodoxy”) are inseparable. As far as the Jingjiao-church
is concerned, “a sage (sovereign) without the aid of such a system does not become great”. “None but
the Illustrious Religion is observed”. However, for the Tang rulers, “any (such) system without the
fostering of the sage (the sovereign), does not attain its full development”. “There is nothing which a
sage (sovereign) cannot do; and whatever he does can be related” (Legge 1966). Either party could
interpret from the perspective of their respective “ideologies”, but the ultimate and sole authoritative
interpretation came from the zhengtong representative—the emperor. All theological ideas at the end
are subjected to political interpretations, for the power of interpretation and discourse was in the hands
of the Tang rulers instead of the clerics. Hence, it is conclusive that in the discussions of Jingjiao, the
political agenda of the Tang court: “the government establishes temples for the purpose of pacifying
the country” should prevail, and that religion indeed was subservient to Tang political sovereignty.
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3. Political Theology in Chinese Context

The first paragraph of the Inscription expounds the Jingjiao theological stance and its doctrinal
belief, after that a long account of the history of the Church follows. A noteworthy point in the historical
narration is the stressing of the cordial relationships between a succession of Tang emperors and the
Jingjiao-church. This cordial relationship implies the harmonious relationship between the church and
the “State”, one that is based on mutual trust. As a result, “While this doctrine (the Illustrious Religion)
was established in the Ten Provinces, the State became rich and tranquility abounded. Because every
city was full of monasteries, the (ordinary?) families enjoyed ‘luminous’ (or illustrious) (jing) fortune”.
(Eccles and Lieu 2016, p. 4) The most extraordinary gesture of the imperial court in showing royal
favor is by sending the portraits of various emperors to the Jingjiao monasteries—a significant sign of
political symbolism:

The virtue of the house of Zhou had come to an end, and the black chariot has ascended
into the western heaven. The way of the great Tang dynasty shone forth, and the Luminous
teachings spread into the East. It was decreed that the Emperor’s portrait should be copied
onto the temple wall. His celestial image radiated light, giving a heroic aspect to the
luminous portal. His sacred countenance brought blessings upon it and cast glory upon the
learned company. (Ibid., pp. 3-4)

AT BEAR - EFREL 0 FEAH o MRS A WREEERESFE o REPE - K
BASERT o BEHEHE - ACHEESY o . (Ibid.)

The then newly constructed Jingjiao Monastery (named “Persian Temple” at that time) received a
gift from the Tang court, a painted portrait of Taizong. The proper officers were further decreed to
have the portrait copied and transferred to the walls of the monastery. This is a significant sign of
recognition of the Tang court to the Jingjiao-church. The Inscription also mentions that “In the early
Tianbao period (742 CE) the great general Gao Lishi had received royal instructions to send (a) sacred
portrait(s) of the five sages (emperors) and have it (them) placed in the temple ... ” (Ibid., p. 4-5).
This is an event in which Emperor Xuanzong X 7% (685-762 CE) had the portraits of the five emperors
(Gaozu %, Taizong K7, Gaozong =55, Zhongzong H'7% and Ruizong %77%) sent as a gift to the
Jingjiao Monastery situated in Chang’an Yi-ning Ward, so that the monastery monks could “honor
this picture of wisdom (the emperors portrait(s)” ZZB#%& [, and the Priest Jihe {5 “following the sun,
came to pay court to the most honorable (i.e., the Emperor) 2 H#I#” (Ibid., p. 5). This particular
description which implies the notion of “emperor Worship” is full of figurative images of the sovereign.
The expressions such as gingruitu BZ [ (the picture of wisdom), longran #£%5 (beard of the Dragon
(emperor)), tianyan KB (celestial visage (the emperor’s countenance)), etc. are figurative imagination
referring to the sovereign throne and its ruler. The rhetorical imagery reflects the political theological
intentions of the Inscription.

It is crucial to understand that portraits of the emperors were hung in the Jinjiao monastery for
worshipping purposes (Lei 2009, p. 101ff). When Alouben arrived at the capital of Tang China, he had
brought “ ... scriptures and images from afar and presented them at the capital” (A5 2R L 7%)
(Ibid., p. 3). However, he immediately gauged the social-political reality of his host country and
therefore accepted the fact that “ ... the Emperor’s portrait should be copied onto the temple (the
Jingjiao Monastery) wall”. (7 5 E#E 57 E2) (Ibid., p. 3). During the Tang Dynasty, the emperors gave
out their portraits as gifts to be chaobaii#¥ (worshipped) by the recipients as a sign of royal favors
to the recipients. To a certain extent, this is a representation of “the cult of emperor worship” which
existed in the Tang Dynasty under the principle of zhibai junginZBFF7E #i (worshipping the emperor
and one’s parents).

Zhibai jungin comes from the idea of being loyal to the emperor and paying respect to one’s
parents which originates from Confucianism since the period of the Six Dynasties. At some point,
Taoism adopted this particular idea and transformed it into a Taoist religious ethic. Scholarship on
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Tang religions is well aware of the strife between Buddhism and Taoism over the question of zhibai
jungin.?! Tang emperors were closely attached to Taoism. From Gaozu to Xuanzong, numerous
conflicts had risen between the throne and the Buddhist Sangha. There were a few specific royal
edicts commanding all the religious personnel regardless of their orders to “worship” their parents
(ancestors).2> Obviously in Tang Dynasty the principle of zhibai jungin had been implemented as an
imperial policy and represented an indispensable element in political-religious conflicts. In other
words, the root course of those conflicts is “political theology” in nature. To the Taoists, practicing
zhibai junqin is the proper adherence to the mainstream “political-religious” discourse. The Taoist
establishment was under the royal patronage of the Tang court—the sovereign recognition of their
religious establishment to the effect of becoming state-religion. On the occasion that Gaozong set up a
Taoist Temple Haotian Guan 5K #ifor the specific purpose of conducting the ritual of commemoration
and reverting blessings to Taizong, the prestigious status of Tang Taoism was obvious. Taizong’s
portrait was placed in the temple. When the royal family and all the Taoist priests bowed down to the
portrait and performed the ritual of worship, the notion of imperial ritualistic worship was established.
In this regard, the sovereign throne became the subject of religious worship (Tonami 2004; Wu 2009).

The practice of “state-emperor” worship was indeed established by the Tang Taoists. As mentioned
earlier, the Tang sovereign honored Laozi, claiming that he is the distant ancestor of the Tang emperors
based on sharing the same surname of “Li”. Apart from that, Taoism venerates Laozi as Taishang
xuanyuan huangdi K_EZILEH [Ultimate and Primordial Emperor] and Dashengzu KZE4H [The Great
Sage Ancestor] which verifies that Taoism is indeed an “emperor worshipping cult”, or rather it is
the cult of “emperor worship” which successfully integrated with Taoism and formed a new Taoist
religious model in Tang Dynasty. Since Taishang Xuanyuan huangdi was the ancestor of the Tang
emperors, all the successive emperors were his descendants. Taoism had therefore naturally become
the State-religion. In addition, when the royal family worshipped Xuanyuan huangdi, they (the Tang
emperors) were implying that they were indeed the most distinguished descendants of Xuanyuan
huangdi.? This is the imagination that had ensured the political legitimacy of the Tang royal family to
the throne. In this regard, installing the portraits of the emperors in all the temples and shrines was
an act of orthopraxy. During Tang era, religious practice became an integrated part of the imperial
ritualistic structure. When portraits of the emperors were installed in every imaginable worship venue,
the imagination of the emperor’s “divinity” was stressed and effectively communicated to the common
people during the open imperial sacrificial and ritualistic ceremonies.?

The cult of emperor worship encouraged the general public to worship the emperor portraits while
worshipping other gods and deities. The death anniversaries of all the deceased emperors would have
been commemorated with full ritualistic religious ceremonies during Tang era. These ceremonies were

2L For a comprehensive overview of the discussion see Wu Zhen % L. “Daojiao xiudao shenghuo de zhong yu xiao—Yi chu

Tang zhibai junqin lunzheng wei zhongxin” JEHEE 4% (0B Z—LIwIfE TEGREBL 3% 7% 0. Journal of Modern
Philosophy of Sun Yat-sen University 105 (2009): 111-16.

“Ling sengni daoshi nuguan bai fumu chi” Ao 28+ L 7 FE AL BHEL [The royal edict on commanding the Buddhist monks,
nuns, Taoist male and female priests to worship their parents] and “Sengni bai fumu chi” ¥ R FEAL BERL [The royal edict on
commanding the Buddhist monks and nuns to worship their parents], in Song Minqiu REK ed. Tung dazhaoling ji JEKEH
4% [Collection of Tang Dynasty Imperial Edicts and Orders]. (Beijing: Zhonghua shuju, 2008), pp. 588-89; “Ling sengdao
zhibai fumu zhao” 2 i EEFF L &7 [The royal edict on commanding the Buddhist monks and Taoist priests to worship
their parents], in Li Ximi 27 ed. Tang Dazhaoling ji bubianfE KR4 54 [Collection of Tang Dynasty Imperial Edicts
and Orders (Suppliments)] (Shanghai: Guji chubanshe, 2003), p. 1358.

See several representative royal edicts which imply this notion, such as Zhuizun Xuanyuan huangdi zhiif % % 7t 2 7 il
[The Edict of honor the Ultimate and Primordial Emperor] (cf. Song 2008, pp. 442-43) and Chongsi Xuanyuan zhongdi
zhi5# 8 X E 7 | [The Edit of worshiping Xuanyuan zhongdi] and Chongfeng Daojiao zhao%%Z5iE #(i# [The Edict of
honoring Taoism]. (cf. Li 2003, pp. 1378, 1383).

It is a common practice to hang portrait for of Xuanyuan huangdi Z T2 7. See Wei Xuanyuan huangdi shexiang zhao%s
LIt 2 # 4% EH [The Edict for the portrait installation of Xuanyuan huangdi] (cf. Li 2003, p. 1374). See also Ji Yuangiu
mingtang bingyi Gaozu Taizong pei zhao% [E [t B 5 lfi LU tH KSR ACAH [The Decree on conducting rites at the Round Altar
and Bright Hall and making offerings to Gaozu and Taizong] and Jiaoli weitian haocheng Tian wudi zhicheng di zhi%B 15
KEMER A HREA ] [The Decree of addressing the Lord of Heaven as such and the Five Emperors as emperors in the
suburb rites] (cf. Song 2008, p. 376).
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performed either in Buddhist or Taoist rituals, and sometimes both. According to Tung Huiyao & & %
[Notabilia of Tang], religious activities and ceremonies in regard to “state-emperor” worship were
active and frequent. In a way, frequent and repetitive ceremonies refreshed the imagination of emperor
worship, and reminded the public that the link between politics and religion was inseparable. The
sovereign was pursuing the public recognition of its legitimacy. On the other hand, public ritualistic
performances carried out in those commemoration ceremonies were signs of recognition of the imperial
sovereignty (Lei 2009, pp. 72-76). In this context, the emperor “deified” himself by installing his
portrait in temples and worship venues, and made himself the subject of public worship.

In this context, though the Jingjiao monasteries had no alternative but to receive the portraits of the
emperors and hence in a subtle way accepted the reality of the state-emperor worship, its establishment
had as a result received the patronage of the Tang court. Portraits of the emperors placed in the Jingjiao
monasteries were worshipped. The acceptance of portraits in which “his (the emperors) celestial image
radiated light, giving a heroic aspect to the luminous portal. His sacred countenance brought blessings
upon it and cast glory upon the learned company” (Eccles and Lieu 2016, pp. 3—4) by the Jingjiao
establishment ensured and secured the Church propagation in Tang China. The gestures of portrait
donation suggest that the ethnic identity of the Jingjiao Syriac community was being “recognized” by
the host country which generally despised the “Others”.

“Barbarians come from the four directions to subject themselves to the king: This is what the
sagely ancestors have desired and the outcome of the ultimate Way”.?> In the Inscription, it was said
that Xuanzong once issued an order: “The Emperor commanded the priest Luohan (Abraham), the
priest Pulun (Paul), and others, seven in all, together with the great virtuous (i.e., bishop) Jihe, to
perform a service of merit in the Xingqing palace”. (FAM4 28 & (455w — LA, BKTEGEF, BB
1ETh1#E) (Eccles and Lieu 2016, p. 5). What does a “service of merit” refer to? What kind of a place is
Xingqing Palace BLEE =226 (cf. Lin 2006, p. 114) By the context of the description, Xingqing Palace was
definitely one of the palaces within the compound of the Imperial palace. Most probably the portraits
of all the emperors were kept in this great hall. Though it is unclear whether “the service of merit” was
a common religious ritualistic ceremony, it is definitely not a Jingjiao worship ceremony. It seems like
the ceremony Xuanzong conducted was the ritualistic ceremony of ancestral worship.

Indeed, public performance of sacrificial ritual was crucial in the state’s civil religion structure.
After indoctrinating and formalizing the worship of state-emperor through the installation of
emperors’ portraits in all religious establishments proper, the imperial court had effectively—especially
through Buddhism and Taoism—imprinted the ideology of a civil religion into all spheres of life.
The comprehensive ceremonious performance, which included incense offerings and bodily gestures
of kneeling/bowing down to the emperors’ portraits, reinforced the solemnity and religious notion of
orthopraxy. In Tang era, State sacrificial rite had partially replaced the traditional Confucians rites of
paying respect to the deceased rulers and sages. The ritualistic civil religious structure was a form of
cultural hegemony with an underlying state political agenda. Performing sacrificial rituals for the
remembrance of previous emperors became in essence a “cult” of emperor worship instead of simply a
commemorating ceremony of paying respect to bygone sages and ancestors. In this context, politics
integrated with religion and formed a civil religion discourse that promotes the theology of the triune
“state-emperor-deity”. From this perspective, the political theology issue that Jingjiao faced was not
merely the ‘worship” of emperors’ portraits along with God but the encompassing orthopraxy imposed
by the imperial religious establishment. The royal sovereign was the civil religion itself. As the
Inscription phrases: “The way of the great Tang dynasty shone forth, and the Luminous teachings
spread into the East” (Eccles and Lieu 2016, p. 3). The integration of zhengtong and daotong was crucial

25 Refer to “Zhuizun Xuanyuan huangdi fumu bing jiashi yuanzu zhi” i % % 70 &2 % A £ 316 I 5255 10 [The decree for
honoring the Ultimate and Primordial Emperor’s parents and to name them as distant ancestors]. (Li 2003, p. 1381).
Presumably a neidaochang i€ [inner court worship hall] refers to a Buddhist or Taoist temple situated within the royal
palace compound where the emperor and the royal family attend and perform religious ceremonies.
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in the Tang court establishment. The Inscription shows the awareness of the Jingjiao-church to the
encompassing control of the imperial court in religious matters. As a response, Jingjiao-church stepped
up to the challenge by adapting itself positively and actively to the civil religious structure established
by Tang administration. The history of Jingjiao in Tang China as narrated on the Xian Stele is a history
of making compatible the Church’s political theology in Tang China,

Apart from the Xian Stele, another primary text of Jingjiao: Xuting mishisuo jing 7 Sk FT4E
[The Jesus Sutras] (hereafter Xuting)?’ is especially noteworthy in the investigation of Jingjiao political
theology. The author of this manuscript consistently insists on the virtue of filial piety, as well as
respect for the emperor, indicating a conscious adaptation to the traditional Chinese values which
emphasizes zunjun shigin B& %4 [loyalty to the emperor and servitude to the parents].?® Tt is clearly
a teaching which has infused and integrated with the ideology of Tang civil religion. In the stated sutra,
shiyuan + 8 [ten vows]? are listed. In the very first vow shengshangZE I [emperor] is being regarded
as an equal to tianzun K& [God].° The text reads, “The fear (of God) is like the fear of the Emperor.
The Emperor is who he is because of his previous lives which have led to his being placed in this
fortunate position. He is chosen by God, so cannot call himself God, because he has been appointed by
God to do what is expected. This is why the people obey the Emperor, and this is right and proper”
(Palmer 2001, p. 163). (REFEHRE » IFAHEE L - 2 LET SR KRBT > TEE)) - KEHNE
BiE % E o —RE » BHCEE i 1k) (CBETA, p. 2. L5-L7). This paragraph implicitly refers to the
Confucians teachings of weitianmingf2 K i (fearing the command of Heaven) and weidaren £R A
(fearing those in authority). The seeming exegesis and rendition of the Christian Ten Commandments
which has added in “the Emperor” reveals a genuine appropriation of Christian text on the part of
Jingjiao author.

In Xuting, a true believer must be a person who is conscientious in serving God, the Emperor and
one’s parents. The reason is given below:

The whole Heaven and Earth follow this way. Everything follows this way of respecting
parents; throughout the world everything owes its existence to parents. The sacred spirits
have ordained that the Emperor is born as Emperor. We should fear God, the Sacred One,
and the Emperor. And fear your parents and do good. If you understand the Law and
precepts, do not disobey, but instead teach all people true religion”. (Palmer 2001, p. 163)

B KA - M FACRAT > BULEE B EMAE - SIEEE AR RAE 0 REEER AR
B KB R AAACHE: - R REVES > ANEWEA o . (CBETA, p. 2. L12-L14)

The passage implicitly refers to the dominant Confucian ideologies of daotong and zhengtong again
by mentioning “the Way” and “the Emperor”. Read within the framework of the Tang context, the
impact of the imperial religious policy of integrating politics and religion is quite obvious. Disobedience
to or rebellion against the Emperor is regarded as “sinful” as the disobedience to God. Based on the
text of Xuting, the Jingjiao-church seems to have created a new “triune” of God, the Emperor, and
one’s parents in the process of appropriation, placing the latter two as subjects equal to God and
worthy of being worshipped. Recognizing the Emperor’s ordination as mandated by God bears the
Chinese notion of referring to the Emperor as tianzi X ¥ [the Son of Heaven]. In the light of this Jingjiao

27
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Hereafter, Xuting.

The text is reproduced in Saeki (1937, pp. 13-29). Takakusu Junjird = f#/lE{% Bf bought the original manuscript of this
text from a Chinese seller in 1922. Saeki (1937, pp. 113-17) argued that this text is produced by Aluoben before 638.
Saeki (1937, p. 147) suggested that Xuting J¥#% is a Chinese approximation of ‘Ye-su’ (Jesus). Mishisuo ¥#FT is a scribal
error for Mishihe ¥ or ‘Messiah” (Haneda 1958, vol. 2, p. 250). See (Kotyk 2016).

A parallel to the Christian Ten Commandments.

For English translation of Xuting mishisuo jing J¥ #8245 FT 4% [The Jesus Sutras], the rendition by Martin Palmer is used. Ref.
Martin Palmer. The Jesus sutras: Rediscovering the lost scrolls of Taoist Christianity. (Wellspring/Ballantine, 2001), pp. 159-68.
The Chinese text of Xuting mishi suo jing is cited from Taisho shinshu daisokyo Vol. 54 No. 2142 Xuting mishi suo jing, digital
copy provided by CBETA, available at https://bit.ly/2Ela0z2, accessed 18 April 2019.
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“triune”, the Emperor and one’s parents have implicitly become deified. It is in this implication that
“to serve” became an act of presenting an offering which bears a religious connotation. In a sense, only
God, deities and other spiritual beings are the subjects of jisi 4548 [sacrificial rites]. Only those are
liable of receiving sacrificial offerings. Therefore, implying that the service due to the Emperor and
one’s parents are the same as the service due to God is subtly deifying the Emperor and parents. From
this perspective, the connotation of “emperor worship” and “ancestral worship” is being explicitly
demonstrated. Jingjiao’s incorporation of the traditional discourse of loyalty to the emperor and
obedience to the parents into its teaching was an adherence to the civil political theology of the imperial
Tang. However, rather than contending that the proposition in Xuting as appropriation of the Chinese
daotong of loyalty (“£) and faithfulness (#) (common elements uphold by the three main local religions)
by the Jingjiao-church which ultimately tampers its unique theological stance, it is more appropriate to
see that the Jingjiao-church has no other alternatives but to compile a grand discourse of the imperial
civil religion constitution.

4. Discussion

The Jingjiao-church was established at the most glorious period of the Tang Dynasty. However,
that was also the period when religious establishments were most tightly controlled. In the Tang
context, religion was an integrated part of the state establishments and therefore subjected to the full
supervision of the imperial court. In other words, the Tang court’s religious policy was intentionally a
civil religion system meaning that all religious establishments were “owned” by the state. The stated
policy was implemented through the establishment of ritualistic public religious performances and
active intervention in all levels of the constitution of the religious institutions (Zhou 2005).

During the Tang period, a large corpus of written law was in effect. According to the Tang
CodefE H#i# (Tanglii shuyi, [Tang Code and commentaries]), these rules and regulations were
categorized into four divisions: the Codes (liif), the Statutes (ling%), the Regulations (ge#%), and the
Ordinances (shiz\).3! Apart from those mentioned, there were also the Imperial Edicts (Decrees) (chif{)
promulgated by the emperor at his discretion (Xiong 2009, p. 335). “At times the Lord of Men finds it
fitting to use his power to make judgments by an imperial decree or an imperial edicts, he weights the
circumstances in making decisions by the time ... ” (Johnson 1979b, p. 556) (A RFE, A FEHEET, HlHE
&1F 5 (Zhangsun et al. 1983, p. 562). Although in principle, Edicts were only case specific in nature,
and could not overwrite the Codes, Statutes, Regulations and Ordinances, it is noteworthy that they
could be all encompassing at times. For example, edits that were directed to specific groups: such as
“Ling sengni daoshi nuguan bai fumu chi” 4 JE38 +: 2274 B [The royal edict on commanding
the Buddhist monks, nuns, Taoist male and female priests to worship their parents]; “Sengni bai fumu
chi” {§JE FFAL B [The royal edict on commanding the Buddhist monks and nuns to worship their
parents], etc. These were apparently the emperor’s sole discretion when he saw it “fitting to use his
power to make judgments” (Ibid.). At times, Edicts could also function as a supplementary to the four
divisions of regulations. Particularly in the context of revising and amending existing law articles, the
impact of the Edict could be enormous.

The core maxim of Tang court political theology was: “The way does not have a constant name,
and the holy does not have a constant form. Teachings are established according to the locality, and
their mysteries aid mankind” GE % £, B4 S, bE 7348, BEA) (Eccles and Lieu 2016, p. 3).32
From the investigation of the large corpus of rules and regulations that governed religious matters,
Tang court religious administration focused on three main aspects: controlling the number of votaries,

31 For Tang Code, the English translation produced by Wallace Johnson is used throughout this article. Ref. Wallace, Johnson.

The T'ang Code, Volume I: General Principles. (Princeton, New Jersey: Princeton University Press, Johnson 1979a), p. 5
32 This is taken from a Tang decree which was recorded in Tang Huiyao (Wang 1955, p. 864), also quoted in the Inscription.
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restricting the construction and renovation of temples, and preempting the potential threats posed by
Buddhists and Taoist communities (Zhou 2005, pp. 17-18).

Monitoring the number of religious personnel was administrative in nature. The Inscription
records the number of Jingjao clerics. When Daqin Temple was built in Yi-Ning Ward, there were
“twenty-one priests”. There were “seven in all who was called to the Xingqing Palace to perform a
service of merit” (Eccles and Lieu 2016, p. 5). At the end of the Inscription, sixty-seven Jingjiao priests
had signed their names in Syriac.3? It was also recorded that every year Yisi (Iazedboujid) “assembled
the monks from the four temples, and provided for them for fifty days” (&£ PU=F&%E) (bid., p. 7).

In the first year of Huichang (841 CE), Tang Wuzong decreed a campaign of suppressing
Buddhism.?* The related edicts detailed the number of the temples and shrines affected, especially
specified the number of monks and nuns mandated to revoke their votary vows. Since the underlying
agenda of this suppression was to appropriate war funds and to eliminate foreign influence, other
religions including Jingjiao were also affected (Foster 1939, pp. 121-25). According to the edicts,
over 3000 priests from Jingjiao, Zoroastrianism and other religions were commanded to revoke
their religious vows and left China, in order to maintain Chinese traditional orthodoxy and culture
(Zhang 1977, pp. 127-28). According to Zizhi tongjian ¥1f i@ # [Comprehensive mirror to aid in
government] Book 248 on Tang Dynasty: “All the priests of Daqin (Jingjiao) and Zoroastrism all revoked
their votary vows” (B & JE I KR BBE » W14 EH ¥ {A) (Sima 1086, 248:36).3% In QuanTangwen
2 JE X [Complete History of Tang Dynasty] Book 967: “Since Buddhism has been eradicated, the other
heretic teachings should not exist either. The priests should be ordered to revoke their religious vows.
These personnel shall be sent back to their hometowns and become tax-paying citizens. The foreigners
shall be sent back to their home country” (FEREC B » FNEAN AT o HAERG - BEAER
BLE > WA - EIRAREIE) (QTW 1819, 967:60).3°

Tang China used to be a place where “monks can be seen in every village of ten households
and towns of a hundred families. It is even more so in the recent years of our dynasty. Various
barbarians also came: Manicheans, Daqing people (Jingjiao), and Zoroastrians. However, all the
temples of the three barbarian religions put together, the number is not as numerous as the number
of Buddhist temples in one small county” ({248 » BERZE - LWAEFEE - HEBHE o BT
HTAINE - TAMRTAE - HERES - KZEE » BHE - X T _RF  TREERT —EZ
B4h) (Yao 1986).3 From the description, it is known that the actual number of foreign monks and
clergies was relatively small as comparing to Buddhist monks and nuns. While during that period
over 260,000 Buddhist monks and nuns were commanded to revoke their votary vows and resumed
the status of secular civilians, the whole population of foreign monks and clergies from the three
“barbarian religions” only amounted to 3000 as noted in Tang huiyao. The number of Jingjiao clerics
was already relatively small; after the impact of Wuzong persecution, Jingjiao was almost wiped out
from Tang China.?

During the Tang Dynasty, the number of religious personnel was controlled by the Department
of Religious Establishments (cibufil#f) of the Ministry of Rites (libu 1&#f). During the Huichang

33 For the discussion on the Syriac names, Ref. Erica C.D. Hunter (2010), “Syriac Onomastica in the Xian Fu Inscriptions”,

Parole de I'Orient 35: 357-69.

Huichang Suppression of Buddhism& & %, also known as The Great Anti-Buddhist Persecution initiated by Tang

Emperor Wuzong reached its height in the year 845 CE. The purpose of this campaign was to appropriate war funds and to

cleared China from foreign influences. As such, the persecution was directed not only towards Buddhism but also towards

other religions, such as Zoroastrianism, Jingjiao Christianity, and Manichaeism. See Philip, T. V. East of the Euphrates: early

Christianity in Asia (Kashmere Gate, Delhi: CSS et ISPCK, (Philip 1998)), p. 125. See also John, Foster. The church of the T'ang

dynasty. (London: SPCK, 1939).

3 The Chinese text of Zizhi tongjian ¥ if 388 (ZZT]) is cited from Ctext Repository, available at https://bit.ly/2VXytVD, accessed
18 April 2019.

36 The Chinese text Quan Tangwen (QTW) is cited from Ctext Repository, available at https://bit.ly/2YF]3h2, accessed 18 April 2019.

57 Also recorded in QTW 727:57, available at https://bit.ly/2WYtd0p, accessed 19 April 2019.

38 See Yule, Henry. Cathay and the Way Thither: Being a Collection of Medieval Notices of China. ed. Henri Cordier. Chinese
translation by Zhang Xushan (Kunming: Yunnan Renmin Press, (Yule 2002)), pp. 83-100.
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Persecution, although Buddhism was the main target, all the other religious establishments were not
exempted from the impact. Religious personnel (including monks, nuns, Taoist priests and priestess,
and religious personnel from all other religions) were forced to huanshuiZ1# (literally return to secular),
which was to revoke their votary vows and resume a secular life. The Tang court viewed monks
and nuns as the pillars of the Buddhist establishments (likewise other religious personnel to their
respective establishments). The increasing and numerous religious votaries could pose a potential
political threat to the imperial court. On top of that, one of the reasons why Wuzong persecuted the
Buddhist establishments and temples in the imperial domains was related to economic matters. Monks
and nuns once ordained would cease to contribute to the labor force, i.e., production activities such as
agricultural farming and weaving. In addition temples and religious establishments were exempted
from tax. Therefore, the persecution in actual fact sought to restore the monks and nuns to become
tax-paying commoners and be economically productive again (Reischauer 1955, p. 221 ff.). Suppressing
the scale of religious establishments therefore bears an economic notion. It was an effective economic
measure to elevate labor productivity and effective land-use. Monastery economics had had a great
impact on the state establishment in the Tang Dynasty. The financial autonomy and ever increasing
clerical population of the religious establishments had indeed become a threat to the imperial court.
The religious establishments had in a way become “states within a state”.3’ The whole dynamics of
political and economic concerns ultimately culminated in the Grand persecution during Huichang
period and made the Tang era one of the most religiously sensitive periods in Chinese history.

The sensitivity and delicate nature of the Tang religious situation had driven the Tang court to
implement a strict religious policy. The ideologies of daotong and zhibai junqin®® were actively promoted.
The orthopraxy of Zhibai jungin had become a yard stick to test the political stance of the religious
establishments. The abolishing of the Buddhist temples (and all other religious establishments) was an
effective measure in killing off the Buddhist religious development by taking away their economic
support. In the light of the Grand Buddhist persecution, the dilemma of the Jingjiao community is
clearly revealed. Indeed, the greatest concern of all the Tang rulers was the stability and security
of their sovereign throne. “The way does not have a constant name, and the holy does not have a
constant form. Teachings are established according to the locality, and their mysteries aid mankind”
(Eccles and Lieu 2016, p. 3) serves as the ultimate guideline for the Tang religious administration.
Under the surface of religious freedom, there was always an effective regulating institutional structure
which was in control. In this context, the establishment and propagation of Jingjiao, likewise many
other religions, during the Tang era was unquestionably fragile and restricted. Even the indigenous
religions were not exempted from state persecution, let alone the “barbarian” religions. On top of
that, the occasional social turmoil during Tang era had further pressurized the fragile establishment
of the Jingjiao-church. Scholarship which sees the downfall of Jingjiao during the Tang era from the
perspective of overtly political involvement and too much appropriation might widen their scope of
investigation and consider the whole matter in the context of Tang religious policy. Perhaps in the
light of the long established traditional Chinese political theology based on daotong and zhengtong, the
history of Jingjiao can be understood more correctly, and serve as an allegorical prophecy on the fate of
Christianity in Modern China. The root cause of the rise and fall of Jingjiao during the Tang era might
be varied. However, the emphasis of the discussion should not only focus on Jingjiao’s agency alone
such as failure in indigenization, over appropriation, etc. but on the wider social and political context
in which Jingjiao had to face the formative political theology of the Tang civil religion. This might be a
more inclusive scope in the discussion of the Tang Jingjiao.

According to a narration of the Northern Wei period (386 to 534 CE) historian Yang Xuanzhi 5442,
Siyi guan VU5 [The Four Foreigners/Barbarians residences] were established. The establishments were

39 Xie, Chongguang. The Monk-Official System and Social Life in the Mid-Ancient Times (Beijing: The Commercial Press, (Xie 2009)),
pp- 419-40.

40 Ref. Discussion of this idea in Section 1 of this paper.
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situated at both sides of the imperial main street between the Yi River and the Luo River. Additionally,
at the Westward lane, there were the establishments of Siyi lill 3 B [The Four Foreigners/Barbarians
Quarters], named guizheng I [Adapt to orthodoxy], guide#7 [Adapt to virtue], muhua%eft. [Aspire
to culture], and muyi%E#% [Aspire to righteousness] (Yang 2006, p. 120).*! The domineering Chinese
mainstream discourse of huayi zhi bian (cf. Liu 2004, p. 72) again was clearly illustrated. This Chinese
traditional idea holds that the main difference between hua (Chinese) and the yi (barbarians/foreigners)
is that the Chinese are civilized and the foreigners are not, therefore all foreigners are barbarians.
All non-Chinese were treated with contempt and were despised. Hua was superior over the inferior yi.
Thus arise the terms of rangyi #5% (drive out the barbarians) and zhiyi 3% [control the barbarians].
The Tang legend of Laozi converting the barbarians apparently emerged from this Chinese cultural
superiority complex. In short, all tribes beyond the Tang imperial territories were considered as
barbarians. Therefore, they were expected to either comply or to be submissive to the Chinese culture
and ruling; the essential sentiments of gui and mu (to acknowledge the political status quo and resume
a right political identity).

As a yijino—barbarian religion—all the Jingjiao priests and their followers inevitably had to
acknowledge their appointed barbarian identity. These people had to abandon their native “barbaric”
attire and put on proper Chinese attire. The shift of attire is both a physical and metaphorical sign
of submission. The school of scholarship which contends that the failure of Jingjiao is due to its
inherent heretic inclination has truly underestimated the power of the deep rooted Chinese tradition of
daotong and zhengtong, as well as the cultural hegemony of huayi zhi bian. These are the two pillars of
Chinese imperial ideologies reinforced throughout the ages. In other words, the Jingjiao-church and
community was facing an extremely powerful “political theology” from its host country. Therefore, the
contingency plan of the Jingjiao-church was inevitably to acculturate in nature: the explicit expressions
of similarities must be shown while all the differences must be eradicated; emphasizing the commons
and getting rid of the odds.

5. Conclusions

In the contention of how to relate and appropriate Jingjiao in Tang China, the majority of the
existing scholarship has taken a cultural approach; stressing on the negative impacts of appropriating
too much Buddhist and Taoist terminologies. Thought part of the scholarship might have noticed the
social-political dilemma Jingjiao had faced during the Tang Dynasty, yet the deep underlying political
theology root of Tang civil religion structure at work is generally over-sighted (Chen 2012). Indeed,
few people have recognized the political theology notion revealed in the Inscription. When Yisi was
contributing extensively to the successful suppression of the An-Shi Rebellion, his purpose was to show
the functionality and allegiance of him and his religion to the Tang court. Underlying this allegiance,
the legitimacy of the Jingjiao establishment was at stake. Therefore, it is more appropriate to base the
discussion of the demise of Jingjiao-church from a political-religious point of view instead of a purely
cultural one. At the end of the day as informed by history, the Tang sovereign did have the last say
in affecting the rise and fall of a religion, local or foreign. In light of this, the setting up of a stately
and solid monument could not be considered as light and trivial as suggested by Pelliout. On the
contrary, this was a solemn occasion which represented the rare opportunity to dignify recognition
and patronage granted by the imperial court to a foreign community. The Jingjiao clerics attached
to the Jingjiao community had met the basic expectations of the imperial authorities. Their efforts of
making positive contributions in maintaining the social stability of the imperial power and defending
the throne were appreciated, therefore their religion was being officially recognized.

For Yisi “the white-robed Luminous priest” (H4X5 1) (Eccles and Lieu 2016, p. 7), had earned
the trust of the imperial court towards the Jingjiao community by making crucial contributions in the

4 Referring to the details of the ‘yi'—foreigner/barbarian concept discussed earlier in this article. (cf. Liu 2004).
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successful suppression of the An-Shi Rebellion. Not only had he with his priestly status represented the
loyalty and services rendered by the Jingjiao community to the imperial court but he also demonstrated
the orthopraxy of the community. To the Tang rulers who were always alert and sensitive to religious
matters, the Jingjiao-church was eager to show their loyalty in order to secure the royal patronage.
This would ensure a better prospect for the Jingjiao religious community to propagate in Tang China.
In other words, the Jingjiao-church was seeking earnestly for the cultural recognition of its host country
as well as the imperial power’s political recognition. The latter is obviously more urgent and crucial
than the former: “the pure, bright Luminous Religion was being introduced to (us) Tang” (% A=,
F B3R (Ibid.).

Looking from this perspective, the Inscription is indeed a written manifesto in terms of political
theology. The historical narrative of the inscription has duly described the beginning of the Jingjiao
establishment in Tang China that was closely related to the Tang political establishment. In a sense
the history of Jingjiao was also shaped by politics. When the Jingjiao monk Alouben first reached
China, he had duly followed the rules of the Chinese “tributary system”. He came with tributes (gifts)
and presented them to the imperial court. The tributary system was a pattern of interaction between
the imperial authorities and their foreign counterparts. Although under the lenses of traditional
Chinese imperial world view, this is a kind of suzerainty relationship between the empire and its
colonies.*? The Inscription mentions that the Jingjiao Abbot Lohan and priest Gabriel came with
precious gifts and paid tributes to the court as a way of retaining cordial relationship. The Inscription
reads: “At that time there was the Abbot Lohan, the Bishop Jilie (i.e., Gabriel), both noble sons from the
golden regions (i.e., the West), unworldly senior monks, who harmoniously restored the mystic order
and tied up the broken knot” (BEMERS, RERE, W& EE, Wibmls, IR ZMH, HAEEA)
(Eccles and Lieu 2016, p. 4).

Apart from the tributary system, there was a top down title conferring system. The conferring of
title represented a master-servant relationship between the suzerain and the vassal. In Jingjiao case,
the conferring of title to the Bishop Alouben represented an imperial gesture of recognition to the
“barbarian religion”.*> The Inscription illustrates one such incident: “He (Gao Zhong) also honored
Alouben by making him the great master of doctrine for the preservation of the State” ({/j 52 ZE 75 %
SR K1%FE) (Ibid., p. 4). In fact, when Alouben arrived China during the Zhengguan period under
Taizhong's reign, he had paid tributes to the Tang court and therefore had in a way demonstrated
the submissive and subservient stance of Jingjiao establishment to the Tang Empire. The inscription
describes this clearly:

In Syria there was a man of great virtue (bishop), known as Aluoben, who detected the intent
of heaven and conveyed the true scripture here. He observed the way the winds blew in
order to travel through difficulties and perils, and in the ninth year of the Zhenguang reign
(635 CE) he reached Chang’an. The emperor (Taizhong) dispatched an official, Duke Fang
Xuanling as an envoy to the western outskirts to welcome the visitor, who translated the
scriptures in the library. [The emperor] examined the doctrines in his apartments and reached
a profound understanding of their truth. He specially ordered that they be promulgated.
(Eccles and Lieu 2016, p. 3)

REEA L - HFTHEA - GHEMEHEL - B LSERE - HBVEERREWHEFE
B/ TR IO AR E A BIACE R o MIEZERE o IRAIER - B2 EH. (Ibid.)

From this description, the influence of daotong and zhengtong in Tang imperial administrations is
clearly illustrated. When Alouben reached China, he was first met up by a high ranking court official,

2 Gee Zheng, Yongnian. China and international relations: the Chinese view and the contribution of Wang Gungwu (London:

Routledge, (Zheng 2012)), p. 103.
Yu, Yunguo. “The Ancient Chinese View of the Neighboring Countries: as Seen in ‘On the Barbarians’ of General History of
Institutions and Critical Examination of Documents and Studies”. pp. 222-23.
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the Prime Minster Fang Xuanling /5 % ## (579-648 CE), who was appointed by Emperor Taizong. Then
Alouben discussed in length with Taizong. The emperor questioned Alouben regarding the doctrinal
teachings of Jingjiao and read the translated Jingjiao Sutras provided by Alouben in his own private
quarters. After seeing the similarities of the Jingjiao doctrines to that of the Taoist thought, the emperor
was convinced that this faith was a “harmless” religion (to the state). Therefore, it was allowed to
propagate in Chang’an. The Inscription describes Jingjiao doctrine as understood by the emperor
as such:#

Having carefully examined the scope of his (Alopen) doctrines, we find them to be mysterious,
admirable, and requiring nothing special to be done; principal and the most honored having
looked at the points in them, they are intended for the establishment of what is most important.
Their language is free from the troublesome verbosity; their principles remain when the
immediate occasion for their delivery is forgotten; their system is helpful to all creatures, and
profitable to men. Let it have free course throughout the empire. (Legge 1966, p. 11)

HHAE o ZUER - BHITE o AR E - FEED c HERE - WYAIA c HITKF.
(Ibid., p. 10)

However, it is noted that from the time Alouben arrived at the imperial capital city of Chang-an in
635 CE to the actual establishment of the Jinjiao monastery with proper personnel in 638 CE, there was a
three-year gap. Presumably, certain official procedures concerning religion establishments still needed
to be processed. Only after three years, Taizong issued the edict which allowed the Jingjiao-church to
conduct liturgical services and engage in missionary activities. It is interesting to observe how Taizong
“interpreted” Jingjiao doctrine and defined the religion as a religion of “requiring nothing special
to be done” (wuweili %, literally “doing nothing”). Wuwei is the core teaching of Taoism. Whether
Taizhong’s interpretation of Jingjiao theology was proper and agreed by Alouben or not was uncertain.
However, in a social cultural milieu in which Taoism was the civil religion, the adherence of Jingjiao
theology to that of the Taoism as understood by the emperor fully expresses the imperial attitude
towards religion: it must be practical and functional. The religion must be “helpful to all creatures, and
profitable to men” (Legge 1966, p. 11) and therefore beneficial to the zhengtong (political administration)
of the imperial court.

The translation of the Jingjiao canons is another important aspect worth discussion. According
to Junjing®® B, Alouben had brought numerous books that he intended to translate into Chinese
to Chang’an. Later Jingjing (Adam) brought more. It was said that thirty of those books had been
translated, while most were “still in the leather folder to be translated”.*® Judging from the political
climate and strict religious control during the Tang era, there is a high possibility that those Jingjiao
canons were not rendered into Chinese due to political reasons. Considering the close examination
Alouben had to undergo, this proposition is quite possible. In the light of this possibility, one cannot
take it for granted that the inquiries of Taizong and his administration were “friendly” or just for the
sake of learning new ideas.

Xiang Da, an expert of Tang history, contends that the splendor of Tang Dynasty is manifested in
its active communications with foreign cultures:

The power of China extends beyond its western border. It reaches its peak in the Han and
Tang Dynasties. During Tang Dynasty, Chinese are referred to as “Tang people” in central

The translation of James Legge is quoted in this context for its clarity in the doctrinal exposition.

Zunjing B isan anonymous work from the early tenth century. It provides the names of saints such as David, Hosea, Peter,
and Paul. It lists several presently non-extant texts including the Book of Moses 21tV T4 Zechariah T E48 Epistles of
Saint Paul ¥ #4123 F48 and Revelations ¥ FLAE (Foley 2009: 7-8). It mentions the aforementioned clergyman Jingjing (Adam),
stating that he translated thirty texts listed therein. See (Kotyk 2016).

Jingjiao sanwei mengdu zan 7# = @52 Z# [Nestorian Hymn of the Three Majesties for Obtaining Salvation], digital copy
taken from CBETA, available at https://bit.ly/2JCLP3e, accessed 18 May 2019.
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Asia. This is how powerful Tang China was. Since Zhenguan period, royal families from
the neighboring countries had to send their princes to live in Tang court as hostages. There
were also countless foreigners from various countries that had made Chang’an their home.
This group of people has greatly contributed to the dissemination of the Western territories

culture to Chang’an. 7

e AR » DL 12 B 5 PR TR BRI DL TRRT ) BReRELA » R
ZER R R o LK BEHERL T HETE » AR EREEIR
R PO RN RS - R ETE N, (Xiang 1988, p. 4)

Therefore, the perishing of the three “barbarian religions” in China could not be taken for granted
as just a common phenomenon in the history of East West cultural exchange and communications.
In fact, looking from the perspective of huayi zi bian, it is the ability to sinicize and acculturate the
barbarians which forged the Chinese Empire. The Middle Kingdom world view of tianxia is the
fundamental essence of imperial China sovereignty. Huayi zhi bian ultimately bears the connotation of
differentiating “those who are of us” and those “who are against us”. In such, the tributary system
becomes the signifier of an inequality relationship between the imperial and its colonies.

It is not necessarily true that when an empire becomes more powerful, it will be more confident in
the reception of anything foreign and therefore become more open and lenient in its foreign policy.
On the same basis, the seemingly openness of Tang Dynasty towards the reception of foreign cultures
and influences does not necessary represent that the Tang imperial court is less suspicious of the
“Others”. Instead this might be a reflection of the imperial court’s confidence in its tight administrative
system which is capable of handling any undesirable situations or threats posed by foreign cultures.*8
In other words, the openness of Tang Dynasty in its reception of foreign cultures does not represent
that the empire is more lenient and welcoming than its predecessors in handling foreign relationships.
Underlying that seemingly openness is the stronghold of a political structure formed by the integration
of daotong and zhengtong which represents an imaginative “civil religion”. Under this notion, it is right
to conclude that the deep rooted traditional Chinese imperial ideologies and its conception of “State
sovereignty” have always been a form of political theology, and this is the kind of political theology
that Jingjiao encountered in Tang China.

The majority of Chinese Jingjiao scholars such as Fang Hao, Gu Weimin, Zhang Xinlang, etc. have
looked at the downfall of Jingjiao from the perspective of cultural exchange between China and the
West. In the discourse of cultural exchange, many have concluded that the downfall of Jingjiao was
caused by its inherent inclination of appropriating Buddhist and Taoist terminologies. In short, the
Jingjiao downfall may be considered to be due to the agency of its clerics from within. This assumption
falls short of presenting a comprehensive picture of the whole issue. The underlying imperial “political
theology” formed by the integration of zhengtong and daotong has been almost completely ignored.
The significant role played by the deep rooted traditional Chinese concept of sovereignty affecting
Tang Jingjiao is mostly overlooked. The greatest fault of the scholarship which overlooks the political
theology aspect of Jingjiao downfall is perhaps their exclusion of the Tang court’s crucial and active
agency in this whole matter. As has been discussed in this paper, it might be more appropriate to
consider the downfall of Jingjiao in the context of Tang sovereign “political theology” which will give a
more accurate picture of the propagation and demise of Jingjiao in Tang China.

Funding: This research received no external funding.

Conflicts of Interest: The author declares no conflict of interest.

4 In Chinese History, East West Cultural Communication is always a significant phenomenon and a popular topic for

scholastic inquiries.
Ke, Wen #3Z. (Paul A. Cohen) contends that Modern China has developed four types of anti-foreignism based on wrath,
fear, contempt, and shame. See Ke (1989). Discover History in China. Beijing: China Press, 1989. pp. 36-37.
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1. Why Did the Ming Chinese Forget Rhetoric?

Most students of late Ming and early Qing Jesuit writings (1583-1805) have reached the somewhat
dubious conclusion that the Chinese converted to Catholicism because they were tempted by the
excellence of European science and technology (Gernet 1986, pp. 15-24; Fan 1992; Chu 1996, pp. 47-97;
Liu 2018; Han 2019).! This traditional view, however, has been interrogated intensively ever since some
twenty years ago (e.g., Ziircher 1996, pp. 331-60). One reason to doubt the standard interpretation is
that conversion is commonly, though also with exceptions, the result of chuanhua #){t.or “persuasion,”
the ultimate purpose of rhetoric according to Aristotle (Kennedy 1991, 1.2.1). If the missionary works
concerned have to rely greatly on writing, the act of persuasion may in fact have been more strategic
and therefore rhetorical in nature. Its literariness, in fact, almost equals its religiosity if one agrees that
rhetoricity is part of this quality. As scholars such as Billings (2009) and Redaelli (2007) have done,
my investigation of the Ming and Qing Jesuit writings in Chinese finds that they, indeed, are comprised
of alarge amount of material that can be properly qualified as literary, including dialogues, hagiography,
and collections of maxims, fables, and anecdotes.

Among these Jesuit works of seemingly apologetical nature, a special genre stands out: exemplum.
An exemplum has been defined as a short narration given as truthful and intended to be inserted into a
speech, usually a sermon, to convince an audience by means of a salutary lesson (Gregg 1997, pp. 11-16).
To the best of my knowledge, works under this generic rubric have attracted few critical attentions in
literary history, even though they contributed greatly to the masterpieces of such well-known authors
in the West as Geoffrey Chaucer (1343-1400) and John Gower (c. 1330-1408). Exemplum is also a
critical rhetorical device in the catechetic works of such important Ming Jesuits as Matteo Ricci (FI3#§ %%,
1552-1610) and Diego de Pantoja (g3, 1571-1618). When it comes to rhetoric, let me begin with a
short story about Ricci, the most important and famous figure in the first generation of Jesuits in China.

Before Ricci died in 1610, he had been harshly attacked once by Zou Weilian #F#EHE (d. 1636),
one of the activists of the Dongling Party renowned in the political society of late-Ming China. Zou

For discussions in Western languages, see the titles listed in Ziircher 1991, pp. 101-24, or its expanded version by Nicolas
Standaert, in Standaert 2001, pp. 238-45, and 936-41. On mathematics, there is one book worthy of our special mention:
Engelfriet 1998. But studies on humanities also began long ago. For discussions particularly on literary works, see selected
titles in Li and Lam 2014.
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criticized Ricci by saying that “as to that monster Li (Ricci), his tongue is as fast as the lightning, and
his oration is as powerful as the waves. He is truly a Zhang Yi or a Su Qin in our times” (& T Fl#X
B2 EH o iR Z R E—#%; Zou 2001, 3:198a). Zhang and Su were two orators in the period
known as Warring States of the Zhou Dynasty, also two figures about whom Zou Weilian knew quite
well. The same remarks as Zou’s made at the turn of the sixteenth century on Ricci’s eloquence can
be found in, for one more instance, Xie Zaozhe’s #I 21l (1567-1624) Wu zazhu TLFEMH (Xie 1959, juan
4,1:120), regardless of those of other literati contemporizes of Ricci’s. But Zou and Xie might not be
aware that Ricci’s eloquence, famed during the life span of his stay in China, was the result of his
familiarity with European “rhetoric,” the kind of verbal art that, to the best of my knowledge about
China, had long been forgotten ever since Confucianism became dominant in the Hang Dynasty.> With
the exception of Liu Xie’s ZI# (c. 465-521) The Literary Mind and the Carving of the Dragon (LU HREEE),
nearly no theoretical work on verbal art ever appeared before the modern era. Ricci, as were most
of other Jesuits who came to China during the transitional period between the Ming and the Qing
dynasty, was well trained in this particular art of effective speaking.

The reasons why the Chinese “forgot” their interest in rhetorical discourse, in my humble view,
can be divided into several ones: First of all, the Confucian rejection of beautiful but not kind speech in
the Analects, such as “one’s cunning words and fawningly expression” (Y75 % ) going in full support
of the idea that this kind of person must have his “benevolence remain with only a small part” (ff 2
{Z; Zhu 1997, p. 62). Other accounts for the Ming ignorance of public speaking include what is more
institutional than individualistic: beginning with town examination and ending with capital or palace
ones, none of the different levels of the imperial examination required oral presentations. Whereas
I do not know in what language Zou Weilian talked with Ricci, that which lies at the bottom of the
above “ignorance” in traditional Chinese society is the lack of a sort of “common language” or “lingua
franca,” with which people from all regions of the empire were allowed to communicate without oral
interpretation. The worst is, as Joseph Edkins (3L 4%, 1823-1905), a Protestant missionary who spared
no effort to promote rhetoric and Cicero in the late-Qing dynasty, pointed out at that time that in
later times there were no such institutions as assemblies and councils (yihui #&) in China that could
continue the ancient legacy of rhetoric (Ai 2006, p. 523). George A. Kennedy keenly observes in his
Comparative Rhetoric that, in sharp contrast to Western rhetoricians, Chinese rhetors, called pejoratively
as chushi Bzt or zhonghen jia #¢# 7%, if not cunningly, then surely were reactionary (Kennedy 1998,
p- 143).

2. European Jesuits and the Appearance of Western Rhetoric in China

This notwithstanding, what concerns me in recollecting Ricci’s story with reference to Zou Weilian,
especially, is a question rarely raised by modern specialists in the field of Jesuit writings: To what
degree was European rhetoric introduced by early Catholic missionaries in China? It is self-evident
that Ricci’s Western Mnemonics or Xiguo jifa P9 BIEEI% is itself the outcome of his reworking on medieval
rhetoric.* Whereas the idea of rhetoric in Xiguo jifa is most likely Ciceronian, it does not mean that the
Ming Jesuits knew this particular typology of rhetoric only. In his Xixue fan P52 M. (1623) or the General
Introduction to Western Learning, Julius Aleni (3 {5, 1582-1649) has highlighted the three types of
Aristotelian rhetoric by paraphrase: Deliberative speaking is employed “in times when the gentry
cannot make a decision about things important, or to persuade people to shun from bad things or evil
ways of life (¥ ABH R EEERTE - SR EHRIESE » JTRHAT).” Epideictic oratory is employed “in

For a biography of Zou Weilian, see Chen 1991, comp., juan 18, in Zhou 1991, 6:231. For Su and Zhang, see the discussion of
them in Xing 1998, p. 87.

Not until the Song and the Ming, those Neo-Confucians, for teaching purposes, began to deliver longer speeches as we
understand them today, although they were still not the outputs of an art equaled to the Greco-Roman art of speech.
See Song and Huang 1991, pp. 166-259.

4 For the text of Xiguo jifa, please refer to Wu 1964, 1-70. For a recent study on Xiguo jifa, see Ahn 2017, “On Xiguo jifa ( T #[
#L1£J ) of Matteo Ricci (1552-1610),” pp. 99-121.
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times when one is to talk about the merits of the virtuous or to criticize those whose behavior is vicious
(REFREE 2 I sUE AR Y 2 517).” Forensic speaking is employed “to demand redress for
a grievance, to make the cunning submitted, and to punish the mischievously sinned (tE& fffl » §F#
IR > XIFETE; Ai 1964, p. 30).”

Another connection between the Ming Jesuits and Classical rhetoric lies in their meticulously
clever use of exemplum, a specific genre that, as suggested above, comes from Aristotelian theory
of pisteis. Most of the exempla, pursuant to Aristotle’s Rhetoric, are “embodied in art” (2.2.1-2.2.3).
One of the earliest Jesuit exempla concerns St. Augustine of Hippo (354-430), and appears in Michele
Ruggieri’s (%A%, 1543-1607) Tianzhu shengjiao shiluk F 52 # & #% (1584), which can be taken here for
an exemple:

...... [(B1MEA—Et  EAREZH > ERSE - —HENESER > B—EHF > F
BimiE - BT o LRE TS e 20 By E o TEBUREL > SRR o 0 £
H o TECURBIMIRERE > 22 -1 BrH  THBRAIRDAGERmEHEK » MRS
TR SREIREZ S EAKRB 25 2R » BT AR - £RE - BRHBRAL -

... [I] was told that there was a virtuous scholar who would like to know all about God,
thinking about Him all day long. One day, as he was walking along the seashore, he met
a child, who hold a bowel with cracks and walked toward the sea. The scholar asked the
child, “Where will you go?” The child replied, “I like to put all the water of the sea into
this bowel.” The scholar laughed, “You are wrong if you want to put the entire sea into this
bowel.” The child answered, “Since you have known that I can’t exhaust the sea by using this
bowel with cracks, isn’t it ridiculous for you to exhaust the knowledge about God by sparing
no effort to do so?” The child then vanished in no time, and the scholar was so surprised that
he was illuminated to knew that the child was an angel.?

This story was likely the most famous exemplum in the Ming and the Qing dynasties. Several
known and unknown authors of this period quoted it intensively in their respective texts.® Although
Ruggieri tells a complete story in his book, the European originals of his story, the one in the Iberian
Libro de los enxienplos por a.b.c. for instance, relates that virtually, St. Augustine, while writing a
book on the Trinity, was admonished by a cherubic child he encountered along the seashore that the
endeavor was as futile as trying to put all the ocean into a small hole in the sand one spoonful at a
time.” Famous as this “Vision of St. Augustine” may be, it is not found in any of Augustine’s works,
including his well-known Confessions. In addition to indicating the exact source of this exemplum,
one should know that, in the context of Ruggieri’s catechism, it is enlisted to demonstrate that God is
totally beyond human knowledge. The child’s analogy is nothing short of an apocalypse for Augustine
the “shengren B2 \,” a term for “saint” appropriated in the revised, 1630 version of the Tianzhu shilu
(Luo 1966, 2:769-770), in that it reveals to him human smallness and divine grandeur. This story,
generally attributed to Augustine of course, not only has the intrinsic interest of all good tales and
the concreteness of all analogies, but it also functions as authorities (St. Augustine as a “shengren,”
for whom Confucians show great respect), not merely because it quotes the “life” of an authoritative
figure, but also because it itself is truth and thus authority incarnate (cf. Gregg 1997, pp. 11-16).

o

My translation. For the Chinese text of the story, see Luo 2002, 1:14-15. For the nature of Tianzhu shilu, see Front 2019,
pp- 201-25.

6 So far as I know, the anonymous Chinese authors of Xingmi pianB23kf& ( 2002), Tianzhu shengjiao koduo £ B 1 §%
(20183), Lun fuli xiushiz#fi# &1+ (2013), and Shanyi shengxue=—252% (2009) all quote the “Vision of St. Augustine” in
their respective titles. See Zhong et al. 2009, 9:268-269; 9:268-269; Zhong et al. 2009, 3:428-430; Zhong et al. 2013, 20:130.
For known authors’ citations, see Li 2009; Zhou 2013, 27:148.

See Sanchez 1992, p. 277. Ricci, in his Tianzhu shiyif.:'?ﬁ%, offers the first “correct” version as paraphrased in the text.
See Li 1965, 1:395.
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3. Ciceronian Rhetoric and Its Representation in Ming China

When one considers the settings and origins of exenpla or the European cautionary stories as a
whole, one finds that they can be roughly divided into two categories, as suggested earlier: classical
and Christian types. The supposedly biographical tales in what St. Jerome (340-420) calls Vitae patrum
(third century) and in Jacobus de Voragine’s (1230-1298) Legenda aurea (c. 1260) generally have been
thought of as typical sources of Christian type of exemplum.® As for the classical species, fable and
anecdotes are the most prominent typologies (Kaufmann 1995, pp. 66-93; Carter 1928, pp. 7-8).
Exemplum is therefore one of the effective rhetorical devices, a literary ars that not only makes its way
into China before any other literary genres from the West but is no doubt a subject also related to the
problems of language.

It requires little imagination to see that once the Jesuits recognized that there was no standardized
Chinese in its spoken form (or even in its colloquial, written form), they were confronted with the
necessity of adjusting their concept of European rhetoric. In the period when Ruggieri and Ricci sailed
eastbound, rhetoric had already become part of Jesuit curricula (Ganss 1996, p. 296; Fitzpatrick 1993,
PP- 208—16).9 It was, however, by no means what is known as the sacred oratory of the Renaissance,
which features expository and exegetical allegiance to Roman orthodoxy (McGinness 1995, pp. 3-8).
Judging from the contents of the Jesuit texts in Chinese, one may conclude that what Ricci and his
Jesuit fellows had been trained to do in such Jesuit institutes as the Collegio Romano and Coimbra
University falls into the category of medieval ars praedicandi. I am of this opinion because the use of
exempla had been condemned harshly ever since the Council of Trent (1545-1563), and also because
only in such medieval artists of preaching as Alan of Lille (d. 1202) can one find the firmest support of
the use of the classical type of sermon exemplum—under the aegis of the rhetoric of exemplification.
Medieval though Alan might be, he and his preaching theory were well known in the Renaissance
(Walsh 1977, pp. 117-36; Wilks 1977, pp. 137-57), and they might have stimulated the formation of
Jesuit sacred lectures, in all likelihood through indirect sources.

As is the case with classical rhetoric, the medieval art of preaching is indeed no more than an ars
of religious oration, with greater emphasis on oral training than on writing (O'Malley 1993, pp. 94-95).
This can be seen clearly by a glance at Cypriano Soarez’s (1524-1593) De arte rhetorica (Soarez 1955),
a textbook of rhetoric widely used in the Jesuit educational institutions of the Renaissance.!? Although
Soarez wrote the book to “assist the young men to read the learned books of Aristotle (384-322fli
BCE), Cicero (10643 BC), and Quintilian (c. 35-c. 100 AD) wherein lies the well-springs of eloquence,
“he argues that eloquence is no more than a means to the higher end of a more virtuous life on earth as
preparation for a fuller existence in another, better world.” To “draw greater profit from eloquence,”
one therefore must “carefully purify it by Christian teaching” (Soarez 1955, p. 113). The Ciceronian
tasks of rhetoric, namely (1) inventio, (2) dispositio, (3) elocutio, (4) memoria, and (5) actio (pronouncio),
are the major parts in the structure of De arte rhetorica.

Oration is the science of efficient and successful speech, but the Ciceronian parts of rhetoric might
have to undergo an essential metamorphosis in Ming China due to the latter’s different definition of
its “common language.” Aleni’s Xixue fan has been generally conceived of as the first introduction to
Ciceronian rhetoric in China,!! but this is a long-standing, serious mistake; Aleni’s formulation of the
five procedures actually bases itself on Alfonso Vagnone’s (i —7, 1566-1640) paraphrase of them

For the texts where Christian type of exemplum was often made of, see Rosweyd 1864, in J.-P. Migne, ed. 1862-1864, vol 73;
Waddell 1987; and Voragine 1993. It is said that it was partially for the latter collection that Ignatius of Loyola made up his
mind to be a priest (Tylenda 1985, p. 12). Ignatius’s dramatic decision had itself become a Christian exemplum in Alfonso
Vagnone’s work in Chinese before 1628 (Gao, in Zhong et al. 2002, 1:367-68). For a modern discussion on the rhetoricity of
this episode in Ignatius’s autobiography, see Boyle 1997, pp. 5ff.

For more discussions, see Grendler 1989, pp. 377-81; and Lang 1952, pp. 286-98.

Most of the important texts concerning the medieval art of preaching can be conveniently found in Miller et al. 1974. For an
excellent survey, see Murphy 1974, pp. 269-355.

For a discussion on this subject, see D’Elia 1950, pp. 58-76. For Aleni’s text, see Ai 1964, pp. 27-30.
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in his 1615 treatise written to describe “Western learning” (#5%).12 Vagnone’s paraphrase, in turn,
is developed from the related passage in Soarez’s vade mecum of religious rhetoric, though Soarez bases
his discourse on Cicero:

RS EREYNE S MEEME S 2 EH » UIBIHHLERS - KETFARTGER
JF o QB FEEEITE  BEENREZAR > MIBEEZRP o UHEETEMZ - &K
DUFT BGiam 00 Al > BRR OB » AR A A Bl B 2 BTREE 2 © (Gao 1995, 1:371-372)

[The five parts of rhetoric] begin with the study of things, events, persons, and the conditions
of times before one speculates on the cause of delivering one’s speech for the presentation
of one’s proper intention. What is important next is the deployment [of materials and
arguments.] This has to be made in good order, in the way as a wise commander would do
with his troop: the brave will be deployed in front and at the back of the troop, while the
cowardly will be placed in the middle. And then one adorns one’s speech with antique gems
and beautiful diction. And then one commits to memory the finished discourse by recitation.
Finally one delivers it in a public hall or disputes it with wise persons.'3

The related comparison made by Soarez is of course taken from Cicero’s De oratore and Quintillian’s
Institutio oratoria (Cicero 1996, I. xxxi. 143-147; Quintilian 1993, IIL. iii. 1-iv. 15; also see Cicero 1989,
L. ii. 3). De oratore was a common text for rhetoric classes in the schools of the Renaissance and
the Reformation as well. Removing the troop comparison from this context, Aleni elaborates on
Vagonone’s idea as follows:

[P AT 2% > KLl Tt « —5eBElsE - BABIRS - T R LAY - il
T < BRLE W o E?ﬁ%ﬁﬁﬁrﬁ7%°juﬁﬁﬁﬁﬂ@ VU5 P P 0 2

o BGEO - HAEEER > AEREZE  EASRERD - AIEELZIE - REPLFT
FakE ZHiEHZ ngr LR EE RS o B AT Z BT HE - DIFEH
HoORFEBEAZD  AZE » Haith o BEEE 2K ER - DIEASEN - BFIEE - F
BHE . REEEZFELRE - 5T - AMEFEFENEFTE -

As for the method of discourse, there are five steps. First, to observe things, events, persons,
and the conditions of the times, and to seek the causes behind them; such are called materials
for discourse. Second, to deploy [materials and arguments] in good order: first this, then that.
Third, to adorn with gems from ancient writers. Fourth, to commit to memory the finished
discourse. If a student is intelligent and good at memory, there is method for keeping his
memory fresh. If the student is forgetful, there is the art of memory. Finally, the student
appears in a public hall in front of the examiners to recite his discourse or mounts a platform
for a disputation with wise and learned persons. Now the purpose of discourse is to pierce the
doubts and guide the will of the listened, for it does little benefit if one is capable of handling
affairs but incapable of moving the hearts and emotions of others. Hence, there is a method,
too, in the stress and speed of delivery, in the facial expressions, and in the movements of the

12 For the year the chapter on Western learning was completed, see Mei 2017, p. 216n2.

13 My translation here is done partially by following Bernard Hung-kay Luk’s rendition of Aleni’s version, with different
wording and diction, in Xixue fan. See Luk 1977, p. 70. Unfortunately, Luk is ignorant of Aleni’s borrowing from Vagnone,
nor is he aware of Vagnone’s borrowing from Soarez. He thus comes to the misleading conclusion that the Ciceronian parts of
rhetorical formation “are quite obviously derived from Cicero’s De oratore.” T agree that Soarez’s source is Cicero, De Oratore,
1.31.142-143, but it is clear that Vagnone’s source is De Arte rhetorica. An obvious evidence of Vagnone’s borrowing from
Soarez lies in their shared emphasis on the simile of the commander and his troop. Soarez’s original in this context, to quote
Flynn’s translation, reads, “The calibre of a distinguished commander is not better discerned from his selection of the brave
and the spirited soldiers for war, than from posting an army for battle” (Soarez in Flynn 1955, p. 209). Elsewhere, Soarez
uses the same figure of idea once more, although not so relevant to my argument: “The army that has a wise commander is
governed more satisfactorily in all respects than one ordered by some rash and stupid person” (Soarez in Flynn 1955, p. 240).
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hands and eyes, of the speakers, so that the words will touch the listeners’ loves and hates,
sorrows and joys and do not merely disperse in the air.!*

Despite Vagnone’s use of such words as “dispute” and “recitation,” he paradoxically designates
the result of these steps as “the essay of the Far West” (X i 2 ), rather than as its “speech” or “oration.”
Such designation, in other words, has laid bare Vagnone’s intention to accommodate European rhetoric
to Chinese literary culture, which generally bases itself on writing rather than on speaking. I believe
that what had motivated Vagnone to make the designation must have been greatly influenced by his
understanding of what the “language” commonly shared by the Ming Chinese was: it is the so-called
wenyanwen 35 3 or literary Chinese. Aleni’s elaboration upon Vagnone in his Xixue fan reflects even
more the same understanding. He identifies leduolijia #1$% B Jl (rhetorica) as the “science of literature”
(SLEE B) and specifies its contents as “proverbial sayings of the ancient sages” (7 & 4 #/l), “books on
history of different nations” (% 5 &), “poetry and prose of different kinds” (& ff#F30), and “essays
and argumentative articles written by individuals” (H#£3(5 ~ &) (Ai 1964, p. 28). Obviously,
here, the study of oration has been turned to become that of the written, literary language. To put it
one more step further and, therefore, more precisely, through the joint efforts of the late-Ming Jesuits,
the late-Qing Protestant missionaries like Joseph Edkins, and some Ming-Qing Chinese scholars such as
Yang Tingyun (153£%%, 1562-1627) and Wei Yuan (Zi]}f, 1794-1857), the “wen” in Vagnone’s translation
would later undergo an essential transformation from rhetoric into a Sino-European “wenxue 3 £%”
or literature, as I have indicated elsewhere (Li 2017, pp. 29-34). Such a transliterated transmutation
of rhetorica into leduolijia, one should also note, had already been foreshadowed by an observation
Ricci made some twenty years earlier. Ricci wrote in his Storia dell’Introduzione del Cristianesimo in Cina
that all Chinese “rettorica et eloquentia” were to be found “in their writings rather than in the spoken
word, in which they resemble Isocrates, who had a reputation among the Greeks for the eloquence of

his writings.”1®

4. European and Chinese Rhetoric Compared

Chinese, in fact, is by no means lacking in “rettorica” or “rhetorica,” albeit of a different nature.'®
Texts which teach debate or verbal discourse have been found in works spanning from Xunzi &+
through Hanfeizi #3FF to The Literary Mind and the Carving of the Dragon.'” Authors of especially
pre-Qin times (pre-221 BCE), however, were born in different kingdoms and thus might speak different
languages. What they talked about in their individual works on “rhetoric,” i.e., bian §¥, shuo #i, yi
&%, dui ¥}, or lun &, might thus vary to a certain degree, especially in oral presentation (Lu 1998,
pp- 468-93). In addition, in this period, the Chinese idea of persuasion might lack “the connotation of
artistic composition or style, which ‘rhetoric” often carries in the West,” and it henceforth, is replete
with political imports. By the standards of Aristotle’s On Rhetoric or Alan’s Art of Preaching, which bases
its discussion on an essentially common spoken language, texts in neither Xunzhi nor Hanfeizhi can
thus be qualified as “rhetorical.” No text on “public speech” was given and thus, one more observation
calls for mention: “Neither Confucius nor other Chinese thinkers held a very high opinion of the
intelligence of the general public; what they have to say about speech, persuasion, and other aspects of
rhetoric is addressed to rulers or to their own philosophical students and does not consider techniques
of addressing a mass audience.” (Kennedy 1998, p. 143) This specific feature of “ancient Chinese
rhetoric” is so discrepant from that of the West that no citation or mention of other texts than Hanfeizi

14 Luk’s translation with proper additions made by me. See Luk 1977, pp. 70-71. For Aleni’s text, see Ai 1964, 1:28-30.

15 D’Elia 1942, 1:37. For the English translation, I quote from Gallagher 1942, p. 28.

As I will suggest in what follows, it has been a mistake to take xiugi xue 5##£as an equivalent to “rhetoric;” I prefer yantan

zhishu 5 #k 2 fiifto it, though it is still different from Western idea of rhetoric.

17" See Xunzi 1979, “Feixiang IE#H,” pp. 73-91; Hanfeizi 1964, “The Difficulties of Persuasion” (“Shuonan #t4£”), pp. 73-79;
and Liu Xie ZI#8, “Lunshuo #fi#” and “Yidui #%%f,” in Liu 1985, pp. 126-33, 169-75. For a historical survey in this respect,
see Song and Huang 1991, and Yuan and Zong 1990, pp. 9ff; Oliver 1971, pp. 84-257; and Garrett 1993, pp. 105-15.
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and Xunzhi need be made hereupon. Actually, the respect for oral delivery become even worse since
the civil service examination system (kejia®} ') had dominated the academia of the Han dynasty;
writing rather than speaking was the only way to academic fame and political as well as social success,
as I have intimated earlier in this paper. It therefore made no sense at all for Ricci and his Jesuit
brothers to accord the same weight to rhetoric in China as they did in the West. Furthermore, Ricci
was quite conscious that not even the written colloquial Chinese was highly respected in Ming society
(Ricci 1942, vol. 1, p. 37).

The idea of rhetoric as “wen,” or “essay,” embodies to the ultimate degree in the Notitia lingua
sinice by the Qing Jesuit Joseph de Prémare (1666-1736). The second part of this book discusses the
Chinese literary language by using rhetorical terminologies from both Cicero and Aristotle. In the book,
Prémare enlists rhetorical devices such as antithesi, reptione, gradatione, confutatione (interogrationisbus),
descriptione, comparationis, metaphora, fabula (yu-yen % ), and exemplum (pi-yu %) to illustrate
characteristics of Chinese literature. He might be motivated by the Chinese literatus Liu Ning 2I/#
(1620—c. 1715) to compose this part (Li 2015, pp. 123-28; Mungello 1979, pp. 8-9, 77-79; Lundbaek 1991,
pp. 141-47), but his “figuris orationis,” interestingly, place more emphasis on the particulars of Chinese
written language than on its spoken counterpart. (Prémare 1831, pp. 204-48) For Notitia lingue sinice,
rhetoric is thus not an ars of effective speaking but, instead, it is that of beautiful writing. In this Qing
work of Prémare’s, the echoes of Vagnone and Aeni’s idea is clearly and strongly heard.

Given the Ming “rhetorical” circumstances, all the Jesuits could do to put the Alanian art of
preaching into practice, besides verbal stories told occasionally, would have to depend greatly on
written exempla or on exempla re-contextualized in, oxymoronically, written preaching, as Ricci has
done in his Jiren shipian B \ T4 (Ten Chapters from a Strange Person, 1608; Li 2005). Trigault and
Vagnone provided the first collections of classical, written exempla in Chinese in this period,'® while
Ricci and Aleni verbalized their tales in their written texts in different forms. They were Renaissance
raconteurs fairly versed in the medieval art of story-telling, certainly in literary Chinese.

5. Exemplum and the Thematic Sermon

One may, of course, ask at this stage of my paper: Regardless of its Christian type, why does the
medieval art of preaching also place stress on the classical, pagan type of exemplum? I have indicated
previously that the Middle Ages were the climax of Christianizing brief stories from Greco-Roman
lore. Most of the works at this period were done by the Dominicans and the Franciscans (Hinnebusch
1951, pp. 279-31; Bataillon 1985, pp. 191-205; Crane 1983, pp. 49-78), and their stories turned out to
be direct or indirect sources of the short narratives found in the Ming Jesuits. This notwithstanding,
one still has to return to Alan for a theoretical account for medieval interest in classical exempla. In his
Art of Preaching, Alan gives the first definition of preaching in the history of the church; in it, the idea of
authority is greatly accentuated. According to Alan, an “authority” is a quotation that authorizes an
assertion a speaker or a writer makes, functioning almost as a proof text (Alan of Lille 1981, pp. 16-22).
One finds that two types of preaching in the medieval pulpit were inspired specifically by Alan’s
emphasis on authorities as the fountainhead of preaching: the monastic sermon and the thematic one.
Alan was himself a Cistercian, and his Cistercian peers such as St. Bernard of Clairvaux (c. 1090-1153)
and Odo of Cheriton (c. 1185—c. 1247) were most enthusiastic practitioners of this or a similar theory
by developing their sermons from biblical texts, the most authoritative “authorities” (McGuire 1983,
pp- 211-67; Matarasso 1993, pp. 295-304). Side by side with this idea of authority arose the monastic
form of preaching that was no more than a shapeless verse-by-verse comment on a passage from the
Bible (Matarasso 1993, pp. 65-82). The Franciscans and the Dominicans were traveling mendicants
preaching in and around the cities. Before they became prominent in the 1220s, they had prepared
themselves for their preaching by studying at the new universities then being founded (Lesnick

18 See Kaufmann 1995, 4: 305-343; Gao 2009, vol. 4, pp- 3393-3401; cf. Li and Meynard 2014, pp. 182-341.
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1989, pp. 94-95). With their scholastic background, they developed the first real homiletical form,
known mostly as the thematic sermon; this form, I would argue, must have contributed greatly to
the morphological formation of such Jesuit texts as Pantoja’s Qike £ 3% (The Conquest of the Seven
Deadly Sins, 1614), Ricci’s Jiren shipian, and Martino Martini’s (# E[&, 1614-1661) Qiouyou pian 3K K &
(A Treatise on Friendship) (Li 1964, vol. 2, pp. 689-1126; vol. 1, pp. 93-282; Wei 1984, in Wu, 1:1-88).

Compared with the monastic sermon, the thematic one has more to do with the formal use of
classical and Christian exempla. It was constructed on the basis of a theme, an authority in pulpit
actuality. The theme would then be divided into a number of parts, and these were, in turn, subdivided
into a number of sub-points. Alan’s idea of authority became involved generally at this juncture of
shaping the subdivision, for the affirmations made in each part of it were expected to be supported,
or even “dilated,” by the quotation of authorities, including illustrations by exempla (D’ Avray 1995,
pp- 263-73). Here, the idea of the authority had undergone a transmutation from the theme of a sermon
to its illustration. What, then, constituted the medieval corpus of “authorities as illustrations”? In the
words of Alan, first and foremost, “books of Holy Writ,” then patristic writings, and finally “sayings of
the pagan writers” (Alan of Lille 1981, pp. 20-22). In the mouth of the Dominicans and the Franciscans,
Alan’s specification for the last category would be generalized as “classical exempla,” and the others
would be the Christian type of exemplum.

To facilitate the composition of a sermon, the thematic one in particular, there appeared in the
high and late Middle Ages several types of preaching aids or pastoral manuals, mostly in Latin."
Among them, two call for special attention: the collections of model sermons on virtues and vices
and the collections of exempla arranged in alphabetical order by topics.2’ The former provided the
Ming Jesuits with a base to be mined for form and material from which to construct their “written
preaching” in literary Chinese on the same subjects. The latter, having been medieval “cyclopedias
of illustration,” supplied them with an inexhaustible treasury of Christian and classical tales to be
enlisted in support of their themes, or the points they wished to make, in their “written preaching,”
or simply, “books on Christian fopoi.” To these two collections, one must add the collections of chreiai
reworked on classical biographies or textbooks of basic rhetoric, when one considers the Jesuit use of
anecdote.?! I, together with Thierry Meynard, have written a book in English to illustrate what a chreia
is, especially those in Chinese. In addition, I have also devoted one book to pinpointing part of my
major concerns in this paper (Li 2005). To make it short, my arguments have been drawn partially from
a linguistic comparison between the Jesuit tales in Chinese and their European counterparts found in
the two types of preaching aids mentioned above.

6. Coda

Since both the classical and the Christian species of medieval exemplum is a form of sermon
illustration, they certainly owe their genesis to classical rhetorical theory concerning examples; this fact
accounts for my earlier reference to Aristotle’s On Rhetoric. But a few more remarks in relation to the
Jesuit use of a medieval preaching style discussed above need to be made before I move to the close
of this paper. It is true that Aristotle’s work on rhetoric had failed to exercise a direct influence on
medieval rhetoric until the thirteenth century, but one can hardly disavow its role in the formation
of the Alanian art of preaching. As is well known, the medieval art of pulpit oratory was greatly
indebted to Book Four of St Augustine’s (354-430) Doctrina christiana (Mountford 1991, pp. 27-53).
St. Augustine’s meticulous study on this subject, however, bases itself on Ciceronian rhetoric. Despite
Cicero’s theoretical renovations in rhetorical specifics such as speech stylistics and the five tasks of the
rhetor, the major portion of his rhetorical thinking was derived from Aristotle (Cicero 1996, I. xxxll.

19 There were, of course, exceptions in the vernacular. For examples in this regard, see Crane 1983, pp. cii—cxvi.
20 For a discussion of the collections of model sermons, see Bataillon 1980, pp. 19ff. For discussions of the collections of
“alphabet of tales,” see Pfander 1934, pp. 19-29. Cf. Nolcken 1981, pp. 271-84.

21 For an introduction to such collections and anthologies, see Kindstrand 1986, pp. 226-42; and Kloppenborg 1987, pp. 306-15.
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144-145; Kennedy 1994, pp. 141ff.). For this reason, although the Greek rhetorician was absent from
most of the medieval scene, he remained clearly felt through the Ciceronian school of rhetoric, which
was then authoritative (Caplan 1933, pp. 73-96). Also for this reason, it takes little imagination to see
that the Jesuits of the Ming and the Qing dynasty may have owed their employment of exempla to
Aristotle’s theory of logical proof as implied in the medieval art of preaching, not to mention their
overt familiarity with it through Soarez’s De arte rhetorica.

Thave indicated at the outset of this paper that traditional scholars in the field of Christianity in
China generally held that the Chinese converts in the Ming could be persuaded only by the Jesuit
presentation of European material culture. What led to such a conclusion, to the best of my knowledge,
might have been an ingrained sense of cultural superiority on the part of the Chinese. Before the middle
of the Qing dynasty, Chinese official-scholars in the mainstream could hardly subscribe to the view
that beyond China one could find a country of equal cultural excellence, especially in regard to literary
achievement. However, the evangelical truth may have been the other way around, in that, as I have
also pointed out earlier, religion is spiritual in essence and its proselytism can scarcely be dominated
by material contributions alone. Sallie McFague forcefully indicates in her study of Jesus’s parables
that “Christian belief must always be a process of coming to belief-like a story” (McFague 1975, p. 3).
She implies, in this observation, that sermon stories like the parables of Jesus, more often than not,
may be the primary mover of one’s spiritual formation. If McFague’s theory is plausible, even if
only in part, then the importance of the classical and Christian types of Jesuit exemplum, a religious
sub-genre appropriated due to the Jesuit restoration of the medieval art of preaching, should not be
underestimated. In this light, if what I have said in my books concerned is able to break down the
long-standing, traditional prejudices concerning Chinese conversion in the late Ming and the early
Qing dynasty and concerning the Jesuit contributions to Chinese culture at this period, that success may
be credited to Aristotle and Cicero, the fountainhead, though indirect, of the medieval ars praedicandi.
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Abstract: Christian missions to China have sought to make their message more acceptable to their
Chinese audience by expressing, in translations of Christian texts, Christian terms and concepts in
language borrowed from China’s indigenous Buddhist, Confucian, and Daoist traditions. The Jesuits
were especially renowned for their accommodation policy. Interestingly, when the Jesuit Figurists
arrived in China in the early Qing dynasty, they conducted exhaustive studies on the Chinese classics,
studies in which they identified Tian and Di of Chinese culture with God or Deus in Latin; their
descriptions of Jesus and Adam were decorated with “chinoiserie” through their association with
the Yijing and Chinese mystical legends. Each Figurist, in investigating Figurism and interpreting
the Yijing, had his own identity, focus, and trajectory. The Figurist use of sheng ren was employed in
this paper to distinguish each signature approach and how they explained the image of Jesus and
prelapsarian Adam using the ethical emotions and virtues of a sheng ren 2 A in their reinterpretation
of the Yijing and the Dao. This also led to the European people aspiring for a more in-depth
understanding and more discussion of the Yijing and the Dao.

Keywords: Jesuit Figurists; Yijing; sheng ren; sage; Christianity; Confucianism; Dao

1. Introduction

Christian missions to China have sought to make their message more acceptable to their Chinese
audience by expressing, in translations of Christian texts, Christian terms and concepts in language
borrowed from China’s indigenous Buddhist, Confucian, and Daoist traditions. The Jesuits were
especially renowned for their accommodation policy. Interestingly, when the Jesuit Figurists arrived in
China in the early Qing dynasty, they conducted exhaustive studies on the Chinese classics, studies
in which they identified Tian and Di of Chinese culture with God or Deus in Latin; their descriptions
of Jesus and Adam were decorated with “chinoiserie” through their association with the Yijing and
Chinese mystical legends. The Figurists explained the image of Jesus and prelapsarian Adam using
the ethical emotions and virtues of a sheng ren ZE\ in their reinterpretation of the Yijing and the Dao.

The image of the sheng ren %2 A\ (sage) depicted in the Yijing is that of a sage with high virtues who
embodies the ideals of a sage king from Chinese history. The sheng ren enjoys a supreme status due to
his virtues and flawlessness, as described in Confucianism and Daoism; Joachim Bouvet (1656-1730)
thus describes Jesus as a Confucian sage for the purpose of proselytization and Joseph Henri-Marie de
Prémare (1666-1736) and Jean Frangois Foucquet (1665-1741) also applied this term to their description
of Jesus in their Chinese writings and in their dissemination of the Dao to Europe. While staying in the
imperial court, Foucquet, under pressure from the Kangxi Emperor (1654-1722), employed his expertise
of astronomical knowledge and deciphered the images of hexagrams in the Yijing, using them to draw
parallels between the fall of Adam and the hexagram Yi [ (Corners of the Mouth/Nourishment) and
redefined Jesus as a sheng ren.

On the other hand, Prémare, after being deemed unfit for the imperial court, lived in the coastal
areas of China. As one of the most knowledgeable missionaries who had a great command of both
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Classical and vernacular Chinese, he analyzed the compositions of Chinese characters; it was he who
used the two hexagrams Tai %% (Peace) and Pi 75 (Stalemate) to indicate the image of the sheng ren.

In this paper, the concept of sheng ren are explored through the Chinese, Latin and French
manuscripts of those Figurists; a close comparison and examination of their Chinese writings and
manuscripts in European languages is made to identify the similarities and differences in their
approaches in identifying Jesus and Adam as a type of Jesus,' with sheng ren. In these rarely examined
Chinese, Latin, and French manuscripts, Jesus, as a sheng ren, has plural and dialogic identities, which
not only mitigated the differences between Christianity and the Yijing and reflected a new facet of the
sheng ren to Chinese readers but also helped communicate the Dao to Europe.

2. Saint or Sage?

A saint is a person who is recognized as having an exceptional degree of holiness or likeness or
closeness to God. However, the use of the term “saint” depends on the context and denomination. In
the Roman Catholic, Eastern Orthodox, Anglican, Oriental Orthodox, and Lutheran doctrines, all the
faithful deceased in Heaven are considered saints, but some are considered worthy of greater honor
or emulation (Woodward 1996, p. 16). According to Lawrence Cunningham, there are four general
categories of saints: (1) godly people, (2) the blessed ones who are in heaven, (3) the persons publicly
recognized for their holiness by the process of canonization in the Catholic Church, and (4) the justified,
as that distinction is understood in the scriptures of the New Testament (Cunningham 1980, p. 62).
When Christianity was brought by the first batch of Jesuit missionaries and they found they needed to
translate the word “saint” into Chinese, the holiness of a saint was transferred and carried into the
Chinese term they chose for translation, sheng ren B2\ (literal translation: the holy man; semantic
translation: the sage). In Latin, sanctus was usually used to refer to a saint or a holy man; in Chinese, it
was translated into sheng ren 22\ in the first Catholic catechism in Chinese, Tianzhu Shengjiao Shilu
REHHEEE (The True Records of the Lord of Heaven), which was written in Latin by Michael
Ruggieri and translated into Chinese by Matteo Ricci and published in 1630. In that text, for example,
when paradise was discussed in the format of catechism, “as the merits and virtues of a holy man are
discussed, (the holy man) could immediately ascend to heaven after death.” In Chinese, it was written
as “KimEENIHHE > JLiRBEIA[F K7 (Ruggieri 1584, p. 29). Another figure from the Bible, Moses (:%%),
was also referred to as a sheng ren in the Tianzhu Shengjiao Shilu (ibid., p. 32). Jesus, however, was still
described as a godly figure, separate from the saints of Christianity. In this catechism, when there is a
question about what the believers should believe in, the answer from a Western scholar concluded that
the believers should believe in the resurrection of Jesus Christ (ibid., p. 35)% and explained that after the
crucifixion, Jesus went to limbo and saved the spirits of the condemned and the saints. In this Chinese
work, sheng ren was mentioned more than 100 times, mostly as a descriptor of saints or men of virtue.

However, when it came to the early Qing dynasty, this group of Jesuit Figurists, Joachim Bouvet,
Joseph Henri-Marie de Prémare, and Jean Frangois Foucquet, took a bold step by describing Jesus as a
sheng ren in their reinterpretations of the Yijing. The Figurists were first led by their most representative
forerunner, Joachim Bouvet. Bouvet had been sent by one of the first French Jesuit missions sponsored
by the French King Louis XIV to China in 1687. Possessing expertise in mathematics and astronomy,
Bouvet also carried on the hermetic tradition and a passion for hieroglyph characters from Athanasius
Kircher. Bouvet was devoted to deciphering Chinese characters and finding esoteric messages in
one of the ancient Chinese classics, the Yijing 5% (the Book of Changes). Just as Kircher had seen

Types are prophetic in nature. They always point forward to messianic times. Events, persons, or statements in the Old

Testament are seen as types pre-figuring events or aspects of Christ or his revelation described in the New Testament. In

Romans 5:14, the apostle refers to Adam as a type of Jesus Christ.

2 Ruggieri, Michael. S.J. 1584. Tianzhu Shengjiao Shilu K FE2# & &k (The True Records of the Lord of Heaven). Manuscripts stored
in the Biblioteca Apostolica Vaticana. Shelf Mark Borg. Cin. 324. No. 1.

®  InChinese, it is B {FERIRS I » SLER HEFH - LESH o Fl NEFIHTE - RESTHEAZEH - 52 RRE

ZAE o BRENTER L E=H » LB AHS > WEERE -
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the hieroglyphs as containing secret, divine significance, Bouvet saw the diagrams of the Yijing as
containing the keys to reducing all phenomena of the world into quantitative elements of number,
weight, and measure (Mungello 1985, p. 31). In addition to the exhaustive studies of Chinese classics,
Bouvet’s main focus lay in the Yijing, which contained, in his eyes, the most mystic of figures and
elements embedded in text by God. As a Figurist, Bouvet endeavored to prove that the mystic figures,
numbers and elements in the Yijing were from the same God or the representations of the same God in
Christianity. In his Chinese manuscripts, he was also preoccupied with paralleling the timeline of the
Bible with the one beginning with the Chinese ancient legends. He also saw more symbols and mystic
creatures in the Chinese classics as types of Jesus or used to describe the birth of Jesus.

It may sound far-fetched to the modern readers, but this group of Jesuit Figurists truly believed in
what they expounded. During his early stay in China, Bouvet first witnessed the prevailing influence
of the Yijing on the literati and even the royal class, such as the crown prince (Collani 1985, p. 29).
He realized that, rather than building rapport with the Chinese literati, persuading the Kangxi Emperor
by the associations between the Bible and the Yijing may have been the ticket to Christianize the
emperor and, from there, the whole Chinese empire. The Yijing was the primary medium bridging the
gap between Christianity and Chinese culture.

Bouvet’s two protégés, Joseph Henri-Marie de Prémare, and Jean Frangois Foucquet, espoused
Bouvet’s ideas while also diverging onto different paths, and each had a deeper understanding of
Chinese culture and history. In 1693, Bouvet was sent back to Europe as legate of the emperor. He
was also advised by the emperor to bring new Jesuits back to China. Prémare was one of those new
Jesuits. He was summoned to Peking in 1714 but he did not win favor from the Kangxi Emperor.
Foucquet instead received an imperial decree in 1711 to work with Bouvet on the Yijing and stayed in
the imperial court until November 1720. As it turned out, Prémare became a master of the Chinese
language and Chinese characters through his interactions with the local literati and his own hard work,
while Foucquet exercised his astronomical knowledge during presentations on Figurism delivered
to the Kangxi Emperor. The Figurists attempted to ease pressures from the Holy See and solve the
Rites Controversies by means of such presentations, though their efforts failed. However, their bold
attempts were not out of mere vain curiosity; thus, their serious intellectual studies of the Yijing
demand further examination. In the following sections of this paper, I will identify each Figurist’s
approach of paralleling Jesus with sheng ren in their reinterpretations of the Yijing.

3. Bouvet’s Confucian Sage

In the Yijing, sheng ren 22\ is mentioned 38 times; the lines of hexagrams explained sheng ren
as a model actor who waited for the right timing of nature and who practiced the virtues between
Heaven and Earth. Its optimal image also coincides with the Confucian image of the sheng ren as a
sage king possessing the virtues of zhong & (loyalty; treating people right), xiao # (filial piety), ren 1=
(benevolence) and yi % (righteousness).

A sheng ren depicted by Confucius in his works is modeled after the ancient sage kings, such as
Fuxi A%, Yao#E, Shun %%, Yu 8, King Wen 3L £, and King Wu i, . While these ancient sage kings of
Chinese myth were often treated as mystical, not historical, figures, it fit the needs and interests of
Bouvet as he paralleled the timeline of these figures with the timeline of figures from the Bible. In
addition, the image of sheng ren being a sage inside and assuming the outside identity of a king/ruler
B4 E coincides with the Jesuit Figurists” portrayal of Jesus Christ. Therefore, the image of a sheng
ren in Confucianism was transposed onto the image of Jesus in Bouvet’s manuscripts, to depict his
filial piety and loyalty toward God as well as other Confucian virtues. With the transposed Confucian
virtues, Jesus became true to life—the lives of the Chinese people.
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Among Bouvet’s hundreds of folios of manuscripts, it is most noted that two manuscripts stored
in the Biblioteca Apostolica Vaticana, Da Yi Yuan Yi Nei Pian ‘K5 Jf 2% /1f* (Inner Chapter of the
Original Meaning of the Great Yi) and Yi Gao 5 %4> (The Draft of the Yijing), are his interpretations of
the first twelve hexagrams of the Yijing, with the first two hexagrams, Qian % (the Creative) and Kun
I (the Receptive) in Da Yi Yuan Yi Nei Pian K 5 RN and the remaining ten in the Yi Gao % .
The reason he only chose the first twelve hexagrams was unknown, but each hexagram was linked
with the stories from the Bible, especially how Jesus Christ rose as a sage and how Adam forsook the
Confucian virtues, resulting in his fall. While more details about Bouvet’s interpretation of the Yijing
may be found in another of the present author’s books, Chinese Theology and Translation: the Christianity
of the Jesuit Figurists and their Christianized Yijing, this paper is an extension from that book and further
examines the Confucian virtues of zhong ‘& (loyalty; treating people right), xiao # (filial piety), ren 1=
(benevolence) and yi % (righteousness) were transposed onto Jesus and Adam before the fall.

Among these twelve hexagrams reinterpreted by Bouvet, there are a few innovative parallels
between Jesus and the Confucian sheng ren. For example, Bi [t (Holding Together), composed of Kan
X (the Abysmal) as the upper trigram and Kun i (the Receptive) as the lower, originally meant that
the ruler was close to his marquises and conferred property and land to each of them to win their trust
and loyalty. Bouvet, in his interpretation, turned Bi [, into a hexagram describing Jesus as a sage king
with benevolence and care for his people.

The great sage (Jesus) with no errors and with original goodness and permanent perseverance
took the throne to follow Pre-Heaven and to establish the kingdom of Latter Heaven. He
was born following the order (of God). He has the virtues of benevolence and tenderness to
nourish the people below and pardon the crimes of all quarters. ... Therefore, his loving of
benevolence reached all four quarters, and people in the world felt that they were fortunate
to be pardoned with no errors. This is the Savior who had a close bond with mankind and
exhausted the ways to develop a close rapport between (God) above and (man) below in
Latter Heaven.

(MWW TTERHZRE » BRI BRI - EamlFEET - CRZEET - SEET
2R L HECEIE - mAEEREIRG B L AR MEERK ETERY
jH ) (Bouvet Borg. Cin 317. No. 7, p. 18. Author’s translation.)

From the above description, Jesus was depicted as a sage with benevolence who pardoned the
crimes of mankind. Da sheng K52 (great sage) was employed very frequently as a name for the flawless
Jesus. Ren 1= (benevolence) may be a common virtue across Christianity and Confucianism; it is quite
obvious that Bouvet can easily borrow ren 1= from Confucianism to depict Jesus’s character. In addition
to the common use of ren 1~ in these two manuscripts, there are more parallels between Jesus and a
Confucian sage with virtues such as zhong i (loyalty; treating people right), xiao #: (filial piety), and yi
# (righteousness). For example, the yang line of the beginning place #]JL of Qian ¥Z (the Creative)
originally meant that the superior man or sage should maintain a low profile while it is not the right
time to optimally utilize his potential (¥&#£7) H). However, in Bouvet’s interpretation, the yang line of
the beginning place #J /L of Qian ¥z (the Creative) was transformed to portray Jesus as a filial son who
followed the Holy Father’s order to be born to the world; the timing not being ideal, Jesus could not
yet accomplish his merits (Bouvet Borg. Cin. 317. No. 9, p. 8). Jesus in Bouvet’s Chinese writing was
usually depicted as the Heavenly Son born with no beginning of the Lord of Heaven, the Heavenly
Father K FEEALUHFT 4 2 KF. Filial piety applied here was intended to evoke the same filial emotions

4 Bouvet, Joachim. Da Yi Yuan Yi Ne Pian K5 JR# AN (Inner Chapter of the Original Meaning of the Great Yi), Manuscripts
stored in the Biblioteca Apostolica Vaticana. Shelf Mark Borg. Cin. 317. No. 9.

5 Bouvet, Joachim. Yi Gao 5% (The Drafts of Yi). Manuscripts stored in the Biblioteca Apostolica Vaticana. Shelf Mark Borg.
Cin. 317. No. 7.
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and filial values the Chinese people already held but redirect them towards God. Jesus was thus
depicted as a sage with filial piety.

Furthermore, in Kun 3 (the Receptive), a comparison between Adam and Jesus was made, Adam
being a type of Jesus. According to Bouvet, Adam was modeled on the Holy Father, but he was lured
by Satan, the arrogant dragon JL#E, and disobeyed the orders of the Lord of Heaven (ibid., pp. 17-18).
In this hexagram, contrasting with Adam’s betrayal, Jesus was illustrated by Bouvet as a full sage
with three suitable virtues, zhong /&, xiao #, and xin {5 (respect) (LF(E =HAE) (ibid.). With these
three virtues, Bouvet then explained that Jesus travelled across Da Qin K% (the Roman Empire) and
spread the Christian teachings to the people. Jesus’ twelve apostles and 72 disciples were compared
to Confucius’ 72 disciples (ibid., p. 17). Then, Bouvet also treated Confucius as a type of Jesus born
hundreds of years before the birth of Jesus. Both wanted to spread the Dao, the way of God and the
Christian teachings, to all people under Heaven.

Aside from these two manuscripts of twelve hexagrams, Bouvet also expounded in another of his
Chinese works, the Yi Yao%#° (The Yijing as the Keys to Christianity), about how ultimate a sage
Jesus was.

The Holy Son was ultimately submissive (to God) and was willing to shoulder the heavy
responsibility. He sacrificed his body to pardon the crimes of all quarters. His sacrifice was
for tens of thousands of people. His precious life was given on the cross to repair the faults
of human beings, to correct their sins, and to rescue men from the ring of crimes. ... He was
born as a god with infinite power. He was born to inherit the throne from God. He was
ultimately divine, ultimately wise, ultimately righteous, ultimately benevolent, ultimately
respectful, ultimately humble, and his true virtues may be paired with those of Heaven and
Earth. He re-uplifted the heart of mankind and opened a new way (for mankind) in the
period of Latter Heaven (after the birth of Jesus). He was an omnipotent, great sage.

BT EEZGHAEL - —HBET 2 BEREAER - B - DR F
o MG » HARZER > L. DRI 2 MECHERM I » TR AR SIS ~ EMED ~ 23
B EEEH - BRELCKM > HEAD - HRKZIE » £88—KE ° (Bouvet Borg. Cin.
317. No. 2, p. 19. Author’s translation.)”

The seven mentions of the adjective “ultimate” = in the Yi Yao complements how Bouvet portrayed
Jesus Christ as a Confucian sage with zhong &, xiao %, xin {5, ren 1= and yi 5. The reinterpretation of
these hexagrams in the Yijing amazed the Kangxi Emperor and he demanded more Chinese writings
from Bouvet. However, the true agenda harbored by the Kangxi Emperor was that he wished to know
more about Western mathematics and astronomy, which also prompted Foucquet, who stayed in the
imperial court, to incorporate more astronomical studies.

4. The Sheng Ren in Foucquet’s Astronomical Descriptions

Although these three main Figurists basically followed a consistent approach, identifying mystic
symbols in the Chinese classics and treating them as messages left by God, each still had his own
signature approach, based on his own expertise, and with the support and resources of the location he
stayed in. Compared to Bouvet’s eccentric association between the hexagrams and the Bible stories,
Foucquet associated the irregularities of the constellations with his interpretation of the Yijing.

The French Jesuit Jean-Frangois Foucquet had been in China since 1699, working as a missionary
first in Fujian and then in Jiangxi. In 1711, he was summoned to the capital where he became involved
in astronomy for several years. In the imperial court, he also needed to serve and satisfy the emperor

Bouvet, Joachim. Yi Yao %# (The Yijing as the Keys to Christianity). Manuscripts stored in the Biblioteca Apostolica
Vaticana. Shelf Mark Borg. Cin. 317. No. 2.

This translation was also employed by the author in the third chapter of her book, Chinese Theology and Translation: the
Christianity of the Jesuit Figurists and their Christianized Yijing, for a different purpose and explanation.
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and his desire for astronomical knowledge and his enthusiasm for the Yijing. However, Foucquet, the
Jesuit missionary with astronomical knowledge, was not the only source for the emperor’s Western
education. In addition to frequent debate with the Astronomical Bureau and the Office of Mathematics
dominated by Chinese ministers, Foucquet also needed to bear the brunt of questioning from both his
own confreres of the French mission and from the Jesuits of the Portuguese mission. The interpretation
of the Chinese classics as well as views on how to put the sciences in the best interests of the mission
divided the missionaries.

Surrounded by controversies, Foucquet’s focus on astronomical studies worked as a means to
protect the mission in China, while the optimistic attitude they had originally conveyed to their
European audience turned into one of defense. Ju Gu Jingzhuan Kao Tianxiang Bu Jun Qi 18 15 #E K
AT (The Examination of the Irregularities in the Sky Based on the Ancient Classics) was written
by Foucquet within this historical context. According to Witek, this book was completed sometime
between 1712 and 1715 while Foucquet was serving in the Kangxi Emperor’s court (Witek 1982, p. 454).
As a loyal protégé of Bouvet, Foucquet also made parallels between figures in the Bible with the Yijing.

What was in common between Bouvet and Foucquet was that both employed hexagrams to
symbolize the characters of the fallen Adam and the Savior, Jesus. What is different about Foucquet’s
interpretation is that he linked more closely with the Dao. Foucquet also delved into the true meaning
of the hexagrams to demonstrate the virtues of a sheng ren, in this case, Jesus.

Via questions and answers in the catechism in the Chinese work Ju Gu Jingzhuan Kao Tianxiang Bu
Jun Qi #15 KUHTIRZAIITE, Foucquet first explained that the regularities and irregularities in the
movements of constellations are just like the changes and non-changes in the Yijing, and that there
must be a reason behind the irregularities. He further quoted from several ancient classics, such as
Huainanzi Y7+ (Master(s) from Huainan) and Liezi 51| F (Master Lie), to illustrate major changes
from Pre-Heaven %:Kto Latter Heavenf% K. He indicated that Pre-Heaven does not refer to the stage
before the creation of Heaven and Earth, but to the stage immediately after the creation of Heaven and
Earth. Everything was in order and formed a dynamic and harmonious schema by mutual generation
(xiangsheng FH%E). It could be seen from the arrangement of the eight trigrams in Pre-Heaven. However,
when it came to the Latter Heaven, Fire and Water are against each other, symbolizing the confrontation
between man and Heaven. Summer turned into winter and everything was withering. The changes
and the irregularities were caused by the errors of the ancestors. Who were the ancestors? Foucquet
examined and refuted Yan Junping’s theory 7% -, who examined the identity of human ancestors,
and Foucquet especially pinpointed that the ancestors #:tHin Yan Jungping’s Laozi Zhigui %+ f55%
(The Essential Meaning of the Laozi) were not the ancestors of the Han dynasty. Instead, the ancestors
were the ancestors of the human beings in the Bible, Adam and Eve.

In addition, unlike Bouvet’s detailed explanations for the first twelve hexagrams, Foucquet picked
several hexagrams which were related to his interpretation of the Bible stories and fit these hexagrams
in his explanations about why there were irregularities in the sky. For example, Foucquet applied
Gen R (Standing Still, Mountain) to depict the original virtue of Adam, whose character is pure and
simple (F % i Z f#. Author’s translation). If Adam had been submissive to the order of God, his
merits would have been great and lasting (Foucquet Borg. Cin. 317. No. 13, p. 8). However, Adam
had alienated himself from the heart of Meng %% (Youthful Folly) and now man suffers from desire,
deceit, sadness from loss and from being an orphan or a widow (ibid., p. 10). Thirdly, the grace and
pureness in Pi ¥ (Grace) were also added to the original virtues of Adam.

The ancestor was a loyal minister with sagacious benevolence. He is as white and pure as Pi
#, without losing his virtues.

8 Foucquet, Jean Francois. Ju Gujing Zhuan Kao Tianxiang Bu Junqi T & B BORZRAIIFR (The Examination of the Irregularities
in the Sky based on the Ancient Classics). Manuscripts stored in the Biblioteca Apostolica Vaticana. Shelf Mark Borg. Cin. 317.
No. 13.
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ST REZEE - MIEAERELE -
(Foucquet Borg. Cin. 317. No. 13, p. 12. Author’s translation)

Next, Foucquet further employed the symbol of giu [t (a hill) in Pi & (Grace) and Yi B (the
Corners of the Mouth) to compare the situations before and after Adam and Eve had committed their

sins. The archaic character of giu [T is ,ﬁ_l-"L or ﬁ(, both of which symbolize two people standing on
the ground (ibid.). In Foucquet’s interpretation, they were similar to Adam and Eve in Eden. Originally,
the yin line of the fifth place of Pi & (& 7X7.) meant: Grace in hills and gardens. The roll of silk is
meager and small. Humiliation, but in the end good fortune®. This line was then transformed by
Foucquet to depict Adam’s prelapsarian purity. Interesting, another hexagram using the metaphor
of giufr, Yi [ (the Corners of the Mouth) was applied to indicate the dangers after Adam and Eve
betrayed God.

Turning to the summit for nourishment,
Deviating from the path
To seek nourishment from the hill.

Continuing to do this brings misfortune.
(ONZe T AEX <)
(ibid., pp. 12-13. Richard Wilhelm’s translation. Wilhelm 1977, p. 109.)

Adam, being lured by Satan, caused the irregularities of the five planetsfL4% (Chenxing [[R 2],
Taibai [KH], Yinghuo [5¢7%], Suixing % 2] and Zhenxing [#82]). Qiu Yuan It & (The Garden, Eden)
was turned into giu shu T3 (the ruins of the garden).

With the fall of Adam from being the ancestor with pure virtue to one tainted with sin, the sage,
Jesus Christ, rises. Here, I compare his Ju Gu Jingzhuan Kao Tianxiang Bu Jun Qi 5 i & KA
7510 (The Examination of the Irregularities in the Sky Based on the Ancient Classics) in Chinese and
Latin. It was assumed to be written in Chinese first and followed by the Latin translation in manuscript
Borg. Cin. 380. No. 6.

EEE S o A REERE o MERR TR WK © BIv QERERTEL - 23 - Zohfl - 2
REW - HANBZEH > AMuZZE - BRZE - BREGZIIFRE ... ... JUEKERE R B
Ryt o Bl o BB o Bofil o HRN - HEMERSE -

... futurum aliquando ut magnus sanctus ad terras descenderet, et mundo succurrens,
in integrum omnia restitueret. magnus ille sanctus non alius est ab aevo(?), quem Libri
Canonici et caetera vetustissima monumenta (other most ancient monuments) celebrant;
quem aiunt operari cum caelo et terrd revocaturum res mundanas producentibus, quem
asserunt adducturum concordiam, qua olim in medio | in Paradiso viguit: quem praedicant
ut Caput humani generis, ut humanorum officiorum* apicem, ut spem bonorum omnium, ut
eum quem ab aveo(?) veri sapientes expectant ...

quicumque in antiquis Libris vocatur sanctus aut summe sanctus item vocatur Spiritus et
Praeclaris aut Principis et Regis aut Pastor, aut doctoris aut viri magni, aut summe veri, aut

supremae veritatis ipsius, nominibus AT ecoxnV insignitur, non alius ab ipso est.

9 In Chinese, it is B2 /NF > BT EE > KHRE - 3% > 455 o The English is from Richard Wilhelm’s translation
(Wilhelm 1977, p. 93).

10 Foucquet, Jean Frangois. Ju Gujing Zhuan Kao Tianxiang Bu Junqi ## & E BR G AT (The Examination of the Irregularities
in the Sky based on the Ancient Classics). Manuscripts stored in the Biblioteca Apostolica Vaticana. Shelf Mark Borg. Cin. 380.
No. 6.
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English translation from Latin: Sometime in the future the great holy man would descend to
the earth, and while saving the world, would rebuild all things into a whole. That great holy man is
no other than [unrecognizable?] whom the Canonic Book (£¢) and other most ancient monuments
commemorate; whom they say to work with the Heaven and Earth, for recalling the worldly affairs to
come forward; whom they claim for bringing harmony, which was once flourishing in the middle,
in paradise: whom they praised as the Head of mankind (Caput humani generis), the climax of the
offices* of humans (Affi7), as the hope of all goodness, as the one whom the eternal true wise men (X
1) expect.

(Foucquet Borg. Cin. 380. No. 6, p. 28. Author’s translation.)

In both versions, Foucquet depicts Jesus as a holy man, the bright one, the Lord and King, the
pastor, the teacher, the great gentleman, the highest true one, or himself the supreme virtue. In this way,
not only did Foucquet resonate with Bouvet’s idea of Jesus harboring the virtues of a loyal minister,
he also dug further into the true meaning of these hexagrams and decorated Jesus with terms with
holiness: sheng B2 (saint), shen i (spirit), hou /& (empress), jun 7 (lord) and shi fili (master) are names
referring to Jesus Christ; in the end he quotes from Chapter 18 of the Daodejing to explain why the da
sheng KE (the great sage) was born (Foucquet Borg. Cin. 317. No. 13, p. 25). In manuscript No. Borg.
Cin. 371, Problémes théologiques', Foucquet elaborates for more than 330 pages on his interpretation of
the Dao and his equation of the Dao with Deus. The term sheng ren A in Chapters 34, 47, 49, 58, 70
and 78 of the Daodejing was identified with the Holy Son of the Bible (Wei 2018, p. 10).

Remaining in the imperial court and working with Bouvet, Foucquet was still dedicated to locating
God'’s traces and messages in the Yijing. In order to cater to the interests of the Kangxi Emperor,
Foucquet spiced up his presentation of Figurism with his astronomical expertise. Going further than
Bouvet, he further delved into the studies of the Dao and the Daodejing and linked Jesus with the sheng
ren in the Dao, which may have aroused the interests of the European readers after the manuscripts
were brought back to Europe. His correspondence with Voltaire and Montesquieu helped later French
scholars to develop Sinology in France (Witek 1998, p. 220).

5. The Sheng Ren in Prémare’s Anatomy of Chinese Characters and Hexagrams

Prémare, also a Figurist, had a different fate and path than those of Foucquet. After Foucquet
rejected a confrere who had been appointed to be his superior, he then returned to France and became
a bishop at the Propaganda Fide ([Sacred Congregation for the] Propagation of the Faith) in Rome.
On the other hand, Prémare worked as a missionary mainly in Guangxi. When the Christian faith
was prohibited by the Yongzheng Emperor (1678-1735) in January 1724, Prémare was confined with
his colleagues to Canton. Later, a still more rigorous edict banished him to Macao. Without imperial
support, Prémare could only look to the local mission and the local literati for assistance. Among these
literati, Prémare learned the most from Liu Ning 2%, who he is thought to have met around 1702. In
several of Prémare’s Chinese works, such as the Taiji Liie Shuo F15#%#i!2 (The Rough Explanation
of Taiji) and Jingzhuan Yi Lun 883 (Discussions on Classics and Commentaries), Liu Ning was
praised and quoted to support Prémare’s own analysis of Chinese words and characters. Prémare
himself was dedicated to studying Chinese languages and philology, and he commented several times
about the influence he received from Liu Ning (Li 2014, p. 46; Wei 2018, p. 11).

Being away from the imperial court and dissenting from his mentor Bouvet’s eccentric
interpretations, Prémare had more freedom to concentrate on his own analysis of Chinese characters.
The sheng ren %2\ may be the most frequent term used in the Yijing, and Prémare also employed this
term sheng ren in his Chinese works, such as Jingzhuan Yi Lun #8855 as well as Liu Shu Shi Yi NS H

Foucquet, Jean Frangois. Problemes théologiques. M